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Sriman Madhvacharya, who is the incarnation of Vayu, the supreme of all jeevas, is the 
foremost Guru in the legacy of our Sri Matha. His compendium of writings is known as Sarva 
moola. He has penned exemplary commentaries on Prasthana Traya texts, viz., the Upanishads, 
The Bhagavad Gita and the Brahma Sutra which are accepted as authoritative and primary 
sources that teach the means to strive for salvation. Among the commentaries written are ‘Sutra 
Prasthana’ - formulative texts, ‘Sruti Prasthana’ - the starting point or axiom of revelation, ‘Gita 
Prasthana’- also known as Sadhana Prasthana - practical text’, ‘Purana Prasthana’ - text on 
Puranas, ‘Itihasa Prasthana’ - text on history. Besides these, Srimadacharya has written small 
books that are collectively called as "@#TTIaT:” on complex and intricate subjects in Vedanta, 
thus rendering great service to humanity. 


Sumadhvavijaya - the life history of Sri Madhvacharya, says on the works of Srimadacharya 
thus: “ aTeaunfe atwaqyst eteraarg ofted:”. The import of this comment would mean 
that Srimadacharya’s writing is so unique that it is understood by even little children easily but is 
difficult to decipher or derive the complete meaning by pandits who are vain by their nature. 
Srimadhacharya has rendered yeoman service to seekers of spiritualism by authoring excellent 
and analytical works. His commentaries on the Brahma Sutras is considered to be an exceptional 
and excellent work. It is said that even if one writes a letter of a single word of his commentaries 
on Brahma Sutra, it would accumulate punya (virtue or good karma) equivalent to the good virtue 
obtained through constructing a temple of Vishnu on the banks of the holy river Ganga and 
arranging nitya pooja in such a holy precinct. 


In this context, Sri Shyamsunder of Hyderabad has compiled the entire commentaries of 
Brahma Sutras in English in the footsteps of the much appreciated translation work done by Sri $ 
Subba Rau of Salem, Tamil Nadu, for printing and publication. This work is commendable and an 
attempt is made to decode the Sutras in a way one can understand. Sri Shyamsunder deserves to 
be congratulated for this attempt and it is our wish to see that he would succeed in more such 
future endeavors. 

We pray our upasyamoorthy Sri Moolaraghupathi Vedavyasya Devaru & Sri Raghavendra 
Swamiji to shower their choicest blessings on you your family members. 


Thus, This anugraha sandesha written at Mantralayam camp on 24.01.2023 corresponding 
to Sri Shubhukruth Nama Samvatsara Magha shudha Trutiya Tuesday. 
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FOREWORD 


K R Ravindranath 


B.Sc., M.A., LL.B (Spl), CAIIB, Inter CWA, CTFL 
Retd. Asst. General Manager Syndicate Bank 


The desire of every living being is that he should have only pleasure and 
not even a pinch of sorrow. Such a thing is possible only in Moksha. The 
Upanishat says “tam evam vidwaan amrita iha bhavati, na anyah panthaa 
ayanaaya vidyate” — One can achieve moksha only by knowing God 
exactly the way he is and there is no other way for it”. Vedas are the only 
source for knowing God while other scripts like puraana and Smritis form 
their supplements. It is quite tough to understand Vedas that are per se 
illogical or contradictory etc at many places. While they say that God is 
guna paripoorna — full of positive attributes in some places, at other places 
they speak of him to be nirguna — the one that has no attributes. In some 
texts they say “clay spoke” and “fire saw” etc. Thus, in order to provide 
a proper understanding of Vedas, Lord Naarayana has in his Vedavyasa 
form written Brahma Sootras — the rule book for interpretation of Vedas. 
Since these are in coded format, almost all the vedic philosophers have 
written their commentary on these Sootras to decipher their meaning. Sri 
Madhwacharya has written not one but four commentaries viz. Bhaashya, 
Anuvyaakhaana, Anubhaashya and Nyaayavivarana. The first one explains 
each and every sootra. This again is in majestic style and is intended to 
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address learned people. Hence we need to depend on Teeka and Tippanis 
(sub commentaries) to know the correct and complete meaning and 
intent. However all of them are in Sanskrit language and those who are 
not conversant with it are denied an opportunity to understand Brahma 
Sootras and Vedas through them. 


Sri Shyam Sunder has intended to bring the subject, Brahma Sootra 
Bhaashya of Sri Madhwacharya to the common man knowing English 
— A job filled with a lot of challenges. The subject runs in the style of 
nyaaya shaastra, uses technical terminology for which English equivalents 
are either not available or not popular. Even the simple words like duhkha 
and dosha do not have English equivalents that could communicate the 
exact intent of these words. He has done a commendable job in translating 
Sri Acharya work into English. Though the English language adopted by 
him is a bit tough, it would rather go as an essential aspect to maintain the 


erandeur of the subject. 


I pray God to bestow good health and a continuing zeal in Sri Shyam 
Sunder to enable him undertake similar tasks for the benefit of the pious 


seekers. 


Bengaluru Ravindranath 


10" September, 2022 


PREFACE 


Reverence be to the Glorious Lord Vishnu who is perfect in all excellences, 
wisdom, bliss etc. who is my preceptor, who is always and in every way 
most beloved of me. 


Reverence to the god Vayu, the Lord of breaths whose three blessed forms 
are distinctly spoken of in the words of the Vedas, whose essence is pure 
strength and wisdom, is the support and activity of the world, is highly 
worshipful, and is ordained to manifest itself only thus i.e., without any 
diminution of power etc. in his avataras - of such Vayu the first manifestation 
is that which bore the words of Rama to Sita; the second, that which proved 
the ruin of the Kuru forces; and the third is Madhva by whom indeed the 
Bhashyas to the Holy Brahma Sutras is produced showing the Supremacy 
of Hari. 


This volume consisting of commentaries on Brahma Sutras has the Sanskrit 
version written by Sriman Madhvacharya. The translated English version is 
based on the one written in 1904 by Mr S Subba Rau, M.A., from Salem, 
Tamil Nadu (“Vedanta Sutras with the Commentary by Sri Madhvacharya 
- A Complete Translation” - Printed by Thompson and Co. at Minerva 
Press, Madras). 


Since I feel that the future generations of this country believing in Madhva 
Dvaita philosophy would be more attuned to English language, I am of 
the opinion that a Sanskrit to English version of the Brahma Sutras is the 
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need of the hour. Here, I have grouped each commentary with the relevant 
Sanskrit Version and have inserted Adhikaranas at the relevant places and 
edited English prose to make it readable according to the present times, 
without altering the essence contained in the original Sanskrit and the 


translated English texts. 


My late father’s elder brother, Mathihalli Venkoba Rao had written the 
Kannada text of Chapter 1 of the Brahma Sutras in the 1980s. My niece, 
Vandana Kulkarni had requested me to help her with the English version 
and I complied with her request and this version was released at Hospet 
in July 2021 by H H Sri Srimat Subudhendra Teertha Swamigalu of Sri 
Raghavendra Swamy Mutt. Though I did not attend the release function 
in view of the pandemic, when IJ heard that H H Swamigalu was curious to 
know about the other 3 chapters of the Brahma Sutras, I felt that this was 
a godsend opportunity and completed the compilation and editing tasks 
in 2022. 


I hereby express my sincere thanks to: 


Vandana Kulkarni and her most understanding husband, Ramchandra V 
Kulkarni for their encouragement and help. 


Mr K R Ravindranath for his patience in guiding me and making me 
understand the finer nuances while editing my work. His works on Dvaita 
philosophy have deeper meaning and I am very thankful in having learnt 
from such a devout and knowledgeable person. 


Sri Vadirajachar of Sanskrit Vidyapeetha at Mantralayam in helping me to 
reach the sacred goal. 


Sri P Srinivasan of Reserve Bank of India in introducing me to the important 


people that matter in publication of this work. 
Dr P G Agnihotri, my cousin, who motivated me to write this book. 


and my wife, Nirmala Shyam, for the patience and understanding shown 
and in contributing in compiling and editing of this sacred work. 
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Finally, without the splendid work done by Mr S. Subba Rau, I would not 


have ventured on this daunting task. 


Above all, I am thankful that I had the good fortune of receiving blessings 
from 1008 H H Sri Srimat Subudhendra Teertha Sri Padangalavaru of Sri 
Raghavendra Swamy Mutt, Mantralayam. 


Om Sri Gurubhyo Namah 


INTRODUCTION 


The Brahma Sitras is a Sanskrit text, attributed to the sage Badarayana or 
Vedavyasa. The text summarises the philosophical and spiritual ideas in the 
Upanishads in a systematic manner. It is one of the foundational texts of the 
Vedanta school of Hindu philosophy along with the principal Upanishads 
and the Bhagavad Girta.! It has been influential to various schools of Indian 
philosophies and is interpreted differently by the various schools of Hindu 
philosophy. It is also known as the Vedanta Sutra deriving this name from 
Vedanta which literally means the “verdict of the Vedas”, thus facilitating a 
critical understanding of the Vedas 


Brahma Sutras were written by Vedavyasa (Krishna Dwaipayana) also 
known as Badarayana. Sage Gautama had cursed some wicked sages for a 
prank played on him by them, that the sages and brahmins would become 
bereft of the knowledge of Vedas and also that they would no longer be 
entitled to perform the vedic rituals. During the 28" Dvapara Yuga, in 
view of the Gautama rishi’s curse, Chaturmukha Brahma, Rudra, Indra 
and other Gods prayed Srimannarayana for enlightenment. Narayana 
himself took the form of Vedavyasa and composed the Brahma Sutras. In 
view of this, these Sutras are not timeless unlike the Vedas. The Sutras are 
also not eternal. But unlike the other non-eternal works, these Sutras are 
not deceptive, not irrelevant and are devoid of any disagreement. 


Badarayana (Vedavyasa) was impartial, had conclusive knowledge and 
realisation of fundamental and absolute truth, was reasonable and practical 
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in application and had a valid sense of distinction between Gods and the 
gods who wished to be enlightened were the most eligible and able to 


understand and discern the absolute truth when explained. 


The Vedantas have concluded that the Brahma Sutras explained the 
qualities associated with Hari. Study of great epics like Mahabharata, the 
eighteen Puranas, the Brahma Samhita and the Bhagavata, all composed 
by Vedavyasa, elevated an individual in knowledge, detachment and 
devotion to Vishnu or Lakshmi Narayana who is independent, full of bliss, 
omniscient, omnipresent and omnipotent. Since men are small minded 
and have lesser mortal lives and in order to simplify knowledge, Vedavyasa 
himself gave forth the Vedas which had been lost to the world; and divided 


them for the proper understanding. 


It is not possible to indicate the precise time when the Sutras were written. 
Srimad Bhagavata and Mahabharata have mentioned that Vedavyasa was 
born at least 700 years before Lord Krishna's avatar which was almost at the 
end of Dwapara Yuga and that Krishna lived for almost 100 years. Based 
on such information from the Granthas, it is estimated that Vedavyasa was 


born around 6,000 years to date. 


According to Kurma Purana, Vyasa was born in the 3", 7", 16", 25" and 
28" Maha Yugas. Except in the 28" Maha Yuga, Vyasa was known as 
Vedavyasacharya rishi. In the 28'" Maha Yuga’s Dwapara Yuga, Vedavyasa 
was born to Parashara Maharshi and Satyavati, as an incarnate of Vishnu. 
During the Kurukshetra war, Krishna imparts Bhagavad Gita to Arjuna 
wherein there is a mention of Brahma Sutras. In view of this, all the experts 
agree that the Sutras were written well before the Kurukshetra war which 
itself was more than 6,000 years old. 


The Brahma Sutras gained prominence and as a result all the great Acharyas 
like Sankhya, Vaiseshika, Sankara have written commentaries on it. 
Sankara, the exponent of Monism, was followed by a host of commentators 
on these Sutras - Yadava Prakasha, Bhaskara, Vijnana Bhikshu, Ramanyja, 
Nilakantha, Sripati, Nimbarka, Madhva, Vallabha and Baladeva. There are 


Introduction 15 


some more, though not much of value. All the Acharyas maintain that 
their system is the one that Badarayana propounded his Sutras. 


Not much of the commentaries on Brahma Sutras written by the Acharyas are 
commented upon, except those written by Sankara, Ramanuja and Madhva. 
These three great commentators more or less agree on certain points, especially 
where the authors attack the principles of the non-Vedantic schools. All of 
them agree that Brahman is the cause of this world and that knowledge of 
Brahman leads to final emancipation which is the goal to be attained; also 
that Brahman can be known only through the scriptures and not through 
mere reasoning. But they differ amongst themselves as to the nature of this 
Brahman, Brahman’s causality with respect to this world, the relation of the 
individual soul to Brahman and the condition of the soul in state of release. 


Madhvacharya (CE 1238-1317), also known as Pirna Prajfia and Ananda 
Tirtha, was the chief proponent of the Dvaita (dualism) school of Vedanta. 
Madhva called his philosophy Tattvavada meaning “arguments from a 
realist viewpoint’. He was of the opinion that any Sutra should be concise 
and unambiguous, give the essence of the arguments on a topic but at the 
same time deal with all aspects of the question, be free from repetition and 
faultless. 


Madhvacharya’s teachings are built on the premise that there is a fundamental 
difference berween Atman (individual soul, self) and the Brahman (ultimate 
reality, God Vishnu). These are two different unchanging realities, with 
the individual soul dependent on Brahman, never identical. Liberation, 
asserted Madhva, is achievable only through the grace of God. The Dvaita 
school founded by Madhva influenced Vaishnavism and the Bhakti 
movement in mediaeval India. Madhva’s historical influence in Hinduism 
has been salutary. The Anu-Vyakhyana, a supplement to Madhvacharya’s 
commentary on Brahma Sutras, is his masterpiece. The premises and 
foundations of Dvaita Vedanta, also known as Dvaitavada and Tattvavada, 
are credited to Madhvacharya. His philosophy championed unqualified 
dualism ‘Madhva’s Anu pramana (or epistemology) which accepts three 
pramanas, or facts or correct means of knowledge. 
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A Pratyaksha (Hcaal), meaning perception. This is of two types in Dvaita 
- external and internal. External perception is described as that arising 
from the interaction of five senses and worldly objects, while internal 


perception is that of inner sense, the mind. 


A Anumiana (314), meaning inference. It is reaching truth from 
one or more observations and previous truths by applying reason. 
Observing smoke and inferring fire is an example. This method of 
inference consists of three parts: pratijna (hypothesis), hetu (a reason), 


and drishtanta (examples). 


A Shabda, meaning relying on word, testimony of past or present 
reliable experts and incorporates all the Vedas. Sabda-pramana is 
a concept which means reliable expert testimony. The schools of 
Hinduism which consider it epistemically valid suggest that a human 
being needs to know numerous facts, and with the limited time and 
energy available, he can learn only a fraction of those facts and truths 


directly. 
The Acharya briefly describes his philosophy as: 


Reality is divided into Independent and Dependent. Independent reality 
is the glorious Vishnu of all powers, who is but ONE. Dependent reality 
is the one where there are many viewpoints. This is divided into Positive 
reality (Bhava, that which exists) and Negative reality (Abhava which is non- 
existent). Negative reality is non-existence and is composed of Antecedent, 
Subsequent and Absolute realities. Positive reality is further divided into 


Knowledge (Chetana) and Non-knowledge (Achetana). 


Knowledge (Chetana) consists of those assailed by misery and those who 
are eternally free from misery (here it means Lakshmi). Those assailed by 
misery are either the released ones to heaven or those in Samsara - the 
embodied existence. Among those in Samsara, some are eligible for release 
to heaven. The released ones and those eligible for release are Gods, Sages, 
Fathers, Emperors and Men. The others in Samsara are ineligible for 
heavenly bliss and these consist of those who are fit for Tamas and the rest 
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who are eternally in Samsara. Those fit for Tamas are those that have fallen 
into [amas and those yet in Samsara. 


Non-knowledge (Achetana) are of three types. Nitya (those which are 
eternally unchanged viz., Vedas), Nityanitya (eternal principles with 
modified or changing aspects) and Anitya, that which are destructible. 
Nityanitya types are Puranas etc., Time and Prakriti (matter). Anitya 
consists of those which are subject to minimum modification (Asamsrishta) 
and those which are wholly modified (Samsrishta) like Brahmanda - the 
gross Universe and all the things present in it. The Asamshrista which are 
subject to modification are Mind, Heart, 10 organs, 5 objects of sense and 
5 Bhutas (Gross elements), Prakriti (Matter) and Ego (Aham) - these are 
the 24 Sankhyas with Chetana and Anityanitya. With this classification, 
it would be interesting to compare the general course of the teaching of 
Sutras that helps us to understand. 


Badarayanas Sutras are divided into four Adhyayas or Chapters, each 
Adhyaya being subdivided into four paadas or parts. The sutras in each 
paada fall into certain groups called Adhikaranas, and each Adhikarana has 
a separate question to discuss. Thus the work consists of 4 Adhyayas, 16 
paadas, 223 Adhikaranas and 564 Sutras. The Adhyayas are respectively 


named: 


1. “The Samanvaya’ that which construes the Vedas to produce the 
concept of Brahman; An inquiry into the Vedas is necessary to be 
made for the purpose of knowing Brahman (the Supreme Being); for 
final beatitude has to be obtained only through His grace. Who is 
Brahman? It is He who is the absolute creator etc., of the Universe. 
How can we know Him? There is but one means of knowing Him, 
viz., the Sastras, which are sacred scriptures consisting of four 
categories of text (sruti, smriti, purana and tantra); and there is but 
one Supreme Being (Vishnu) who can be the Cause of the Universe 
described by the Vedas; when they are logically construed and 
understood in their most comprehensive sense, such might be the 
conclusion. The Vedas being the only means of knowing Brahman, 
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it is perfectly reasonable and consistent to start with the position 
that He is not unspeakable, that is, the Vedas can directly convey 
Him. Starting with such a premise, it is necessary to see how He 
forms the one topic of all the Sastras and what they all have to tell us 
collectively and severally. While knowledge of perceivable objects can 
be obtained through contact of senses, the imperceivable Brahman 
can be known only through Vedas... This is the deep intent of the 
Sutra, which lays down that Brahman is that which is the object 
of the knowledge obtained by a conclusive understanding of all the 
Vedas. It is admitted that sentences and words convey some attribute 
or attributes. Therefore all classes of Vedic words or sounds are to be 
understood as conveying some excellent attributes of the Lord. The 
result of the research into the meaning and connotation of all cases of 
terms is that a concept of Brahman is produced, as possessing every 
kind of absolutely perfect excellence. The First Adhyaya is therefore 
mainly occupied with interpreting typical words and propounding 


general rules for the purpose. 


‘The Avirodha that which proves the futility of objections; Next 
it is indispensable to consider the objections which may interfere 
with our concept of Brahman and to show they are not real and they 
can imply no defect in Him. To this purpose the Second Adhyaya is 
devoted. 


“The Sadhana, that which describes the means of seeing Brahman; 
When the mind of the inquirer is thus reassured as to the accuracy of 
the concept and the reality of the object implied in the mental act, 
there arises the natural desire for its realisation. The means to this 
end are discussed in the Third Adhyaya. 


‘The Phala’ is that which describes the result of seeing Him. The 
Fourth Adhyaya describes how the bondage of Karma is dissolved, 
how the gods occupying certain celestial ranks obtain Moksha, while 
others in the human body depart from it, what path they travel and 
what they reach, and what eternal blessings the released souls enjoy 
in the kingdom of heaven and how long they enjoy them. 
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To withdraw the heart completely from all worldly objects, the pains 
of recurring birth and death are treated in the first paada. To engender 
devotion to the Imperishable Lord, His greatness is pointed out in the 
second paada. The third paada discusses the rules of meditation which 
enables the contemplator to see the Lord directly. The fourth paada tells 
us of the power of the knowledge which results from directly seeing Him. 
This is a bare sketch of the subject matter of the four Adhyayas and this, it 
is hoped, will facilitate the grasping of the summary that follows and of the 
general sense of the text as well. 


The first sutra from the first Adhyaya is meant to establish that inquiry into 
Brahman should be made - Brahman as revealed in the Vedas; otherwise, 
this work would appear powerless, and need not have been written. The first 
eleven sutras which form the first five Adhikaranas are only introductory 
and lay down the fundamental positions necessary for all the disquisitions 
to be held in the rest of the work. A right understanding of these positions 
is essential to taking a correct view of the consistent investigation in which 
the work is engaged. These sutras thus bear a general relation to all the parts 
of the system. The relative position of the remaining sutras in the several 
Adhyayas and Paadas is fixed by a certain logical sequence of the topics 
discussed. The Adhikaranas are related to each other in various ways. They 
may answer an objection or may extend the application of a rule already 
propounded; may be introductory; may state an exception or deal with 
an incidental question. An Adhikarana may consist of one or more sutras, 
and discusses some typical question or point. It has five parts (1) Subject 
of topic, (2) Doubt (3) Purvapaksha or the opposite view, (4) Uttarapaksha 
or Siddhanta, the correct view that is established and (5) the result or the 
significance of the two views taken on the subject. 


The following analysis of the first Adhikarana will give an idea of the logical 


treatment of the topics throughout the work. 


Subject: “inquiry” or Jignasa (primarily meaning dhyana) and it 
implies sravana, manana. Sravana (hearing Lord’s name) 
removes ignorance, manana (meditation) resolves conflicts 
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and improper understandings thus providing a strong basis 


for dhyana. 


Doubt: “Whether inquiry or Jignasa should or should not be made, 
since there are things of both descriptions. 


Purvapaksha: It is contended that ‘inquiry’ or ‘Jignasa’ should not be 
made, (1) for want of the thing to be inquired into, (2) for 
want of any purpose, and (3) for want of one seeking the 


thing or the purpose. 


Now, whatever is not Atman is unreal. If Atman is the one’s own self or 
another’s self, He is already known as given in ones own unmistakable 
experience (introspection) or as inferred from the circumstance of self- 
directed activity etc. observed in different bodies. No Paramatman 
distinct from the individual self can be found or admitted, there being 
no means of providing such existence. Moreover the Vedantas (seem to) 
favour the view of the one Atman. Atman the self is quite evident to 
everyone from the distinct and definite notion of ‘I’ which everybody 
possesses; and no shadow of doubt is cast on this experience. Such a 
self-evident Atman cannot be the object of a serious inquiry. All the 
attributes of Atman being Anatman, i.e., unreal, the knowledge of self, 
though it exists, has not been productive of either the final release or of 
any other important result. Hence it is said that the inquiry is not worth 


making. 


Even if a Brahman different from self be granted for argument’s sake, 
the inquiry into Him would be futile; for it cannot be said that the very 
knowledge of Brahman is the fruit of the inquiry, since Sruti (Vedas) 
lays it down that by means of Karma (holy acts), the individual acquires 
and develops knowledge. Moreover, knowledge by itself is not the thing 
ultimately sought after by man. Nor could it be said that by means of this 
knowledge alone, Brahman’s grace is obtained; for this can be secured by 
the performance of sacred duties such as sacrifices. This Grace of Brahman 
by itself is not the final beatitude sought after; nor does it lead to such 
a result; nor is the grace the only and necessary means thereof. For, the 
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performance of the Soma sacrifice and drinking of Soma juice also would 
confirm immortality on the man; and this is declared by Sruti. Besides, it 
cannot be seen how Brahman’s grace is useful in obtaining Moksha which 
consists in casting off the unreal bondage. 


Or let it be supposed that through the knowledge of Brahman and His 
grace, Moksha is to be obtained. But there is no one to seek it. For any 
one that desires Moksha cannot be admitted as eligible for it; otherwise, 
it will have to be admitted that those who are expressly prohibited from 
studying the Vedas, are eligible for the Vedic inquiry. Thus it is not possible 
to conceive the description of any that may seek Moksha. 


Uttara or Siddhanta: The Anatman (Non-Ego), 


(Reply): One's own self, or another's self may not be the fit 
object of inquiry. 


But that which is spoken of in Sruti may well become the subject of inquiry. 
For the descriptive term ‘Brahman’ in the Sruti points by its etymology to 
“one that is perfect in all the excellent qualities”, which interpretation is 
authorised by Smritis also. Thus the Vedic text and term suggest a Thing 
unlimited in respect of Space, Time and excellent qualities, quite distinct 
from all limited existence, souls etc. Some hold that Brahman is destitute 
of all qualities, some think that He possesses only a few; some others state 
that He is perfect in all the excellent qualities. Thus the varying views 
and the intent of the Vedic statements point to One into whom inquiry 
becomes necessary. His knowledge and grace and the ultimate release to be 
granted by Him are the fruits of this inquiry and they are fit to be pursued 
and gained by some at least. 


The chief means of such knowledge are the study of the Vedas, reasoning 
out the Vedic conclusions and devout meditation and these constitute the 
inquiry here premised. Karma, the discharge of pious duties, enjoined 
upon a person is only an auxiliary to the means of knowledge. Though 
the attainment of knowledge is not the main goal of man, it may be so 
regarded, as it is the only way to win His Grace and thereby Moksha. 
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Again the mundane bondage of the soul is proved real by the unmistakable 
evidence of Perception etc. and its dissolution does require, and depend 
upon, the Grace of God. The immortality resulting from the performance 
of Soma-Yaga etc. is but a qualified one, its duration being defined in the 
Sruti as the period of an Indra’s Rule; hence Karma is powerless in obtaining 


the eternal heaven for the soul. 


Though all that desire may not be eligible for the inquiry, still some are 
who are devoted to Vishnu (the omnipresent), who have duly studied the 


Vedas and possess the virtues of Sama, Dama etc. 
Therefore it is fit to conclude that the inquiry ought to be made. 


Phala or Effect: The effect of the objection would be that this Sastra or 
System of Philosophy need not be taught at all and it is 


purposeless. 


The effect of the reply is that this System has to teach something original 
towards a grand purpose not promised by any other system and as such it 


must be taught. 


Such is the analysis carried into every other Adhikarana. From the 
Adhikaranas, it becomes evident that the Acharya’s interpretation of the 
Sutras diverge from that of every other commentator, not in a few important 
points alone, but in almost every point. The divergence is perceived greater 
as we better make out the significance of the number of observations made 
in the course of this and other works he has written. No question in his 
system is considered to be satisfactorily examined until the investigation 
ends in appealing to some fundamental principles of logic and psychology. 
Numerous are, therefore, the points which require elucidation and 
justification by contrasting them with those of other systems. But instead 
of lengthening this review, the task may be done with greater propriety in 
connection with the special work he has intended for the purpose. However, 
a few words have to be said regarding the style of the Bhashya itself. 


It is said that twenty one Bhashyas had preceded that of the Acharya on the 
Brahma Sutras. Nearly eight centuries ago, when he wrote this Bhashya, 
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voluminous commentaries were less required than the influence of good 
teaching and the authority of the Sacred Literature had greater weight and 
attraction than fine writing, So he has written works which are mostly 
compilations of statements from the various works which the scholars of 
his day must have admitted as authoritative. Turning to any page, the reader 
will find that under each Sutra some Vedic texts and Smritis are extracted, 
now and then a few words of his own being added to introduce or to 
conclude the point of discussion. From this circumstance, the Bhashya 
has been pronounced to be rather too concise to be intelligible to the 
ordinary student. It is true that the work is very concise; but it cannot be 
said that the work is not intelligible. The Srutis quoted in the work cannot 
by themselves be understood and so Smritis translating them are given 
alongside; sometimes Smritis are first quoted, if they make the meaning of 
the Sutras more readily intelligible and then follow the Srutis intended by 
the Sutras. If any one of moderate insight into the Sanskrit language would 
read only the Sutras and Smritis, he cannot miss any of the important ideas 
contained in the Sutras or those which the Acharya intends to place before 
the student. If the inquiries of the learned minds do not apparently find 
satisfaction, he would teach them the power of his words. Hence it has 
been observed by his pupil that ‘the Bhashya teaches the young learners in 
unmistakable words what savants cannot fully comprehend’. 


The authorities are drawn from more than a hundred works consisting of 
Mantras, Brahmanas, Upanishads, Itihasas, Puranas, Samhitas and Tantras, 
to which the quotations have been traced or referred. At the present day, 
it may not be possible to find some of the works named in the Bhashya or 
even those that may be found, may have become corrupted from various 
causes. But this state of things does not interfere with the value of the 
quotations; for the whole course of exposition and reasoning shows that 
every statement has to receive its authority from the logical and true ideas it 
conveys, not from the sources to which it may be referred. This view of the 
Acharya is fully borne by his treatment of the various connected questions 
in his Prakaranas or supplementary works. Lastly, it may be observed 
that the moderate extent of the work has been an incentive both to the 
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master and the pupil in taking up the study of the Bhashya; comparatively 
therefore more Madhvas study their Sutra-Bhashya than the followers of 


other teachers do their own. 


There is one important point to which modern scholars may be glad to have 
their attention drawn. Recent philological researches and the comparative 
study of languages have led to the belief that the Rigveda mostly seeks the 
history of the good old Aryans. Consequently, the Veda Bhashyas have 
been denounced as not interpreting the true sense of the Vedic poets. Thus 
the unbroken current of tradition as to the religious and philosophical 
interpretation put upon the Vedas has been called into question. It is 
then a real difficulty to reconcile ourselves to both these positions. But 
the principles which, according to Acharya, the first Adhyaya propounds 
can help us to find a solution. In this connection, the last six Sutras of the 
second Paada and the Sutras 16 to 23 of the fourth Paada of this Adhyaya 
deserve to be made the subject of a careful and comprehensive study. Here, 
questions are discussed how the speech man has made or learnt to denote 
or speak of things in the world of perception and of every day experience 
has, in course of time, come to convey deeper things. In the answer the 
relation between the two kinds of things is made the basis of explanation 
which in its turn gives a glorious insight into the progress of thought in 
the human mind. It is but natural that the ancient seers who from time to 
time taught the world made their common speech when their progressing 
mind required it, also the vehicle of cogitations of a different kind, instead 
of inventing a new language or making a fresh literature for the purpose. 
Especially in ages when writing was not the means of handing down to 
posterity the products of their mind, it was most convenient to have the 
same language and literature with different exponents to serve all purposes. 
Accordingly, Sri Madhvacharya lays down in consonance with the teaching 
of the Sutras that the Vedas have at least three senses and they are intended 
to tell us of everything in the world. 


If it is not easy to have through the Sanskrit Text a clear idea of the system 
that is taught, it will be solved to some extent in this popular rendering. 
So, it would suffice to conclude with a rapid sketch of the cardinal points 
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which have already been set forth in different connections. According to 
this system, there is but one God or Brahman identified with Vishnu who 
is the Absolute Being of all powers. Among the dependent existences Sri or 
Lakshmi is the only one that is eternally blessed witnessing the glory of God 
through eternity. Other Spiritual beings are many who are not all of the 
same kind or of the same capacity and quality; they are indeed innumerable 
and are said to exist in groups of infinities; they are all separate in substance 
from the Lord and from each other; they are all eternal. There is also 
the principle of unintelligent matter apparently homogenous but really 
composed of different principles in a subtle state, which, when worked 
up by the guiding activity of the Lord and by the necessary activity of the 
soul, develop into the perceptible universe. Thus, the Acharya teaches that 
the Lord is real, the soul is real, matter is real and mundane bondage is also 
real. The soul has to work, through the grace of the Lord, for release from 
the real bondage which He alone can dissolve. The moral responsibility of 
the soul is distinctly declared by the Sutrakara, as well as the distinctness 
of the soul from the Lord. These two things granted, the reality of the 
bondage and the endeavours on the part of the soul for release are sensibly 
conceived and taught. These truths are all made to rest on the firm ground 
of reasoning consistent with three principles of evidence: Pratyaksha, 
Anumana and Shabda. Nothing is said to exist or denied existence in the 
absence of or against such evidence. A correct knowledge of all things, 
material and spiritual, naturally leads the eligible to a knowledge of the 
Gracious Narayana; such knowledge and the devotion engendered by it, 
are the only means of obtaining His Grace. Hence, at the close of the 
Tatvaviveka, the Acharya observes: 


“Surely, he finds release from Samsara who understands and (contemplates) 
that all this limited existence is ever under the absolute control of Hari.” 


COMMENTARY ON BRAHMA 
SUTRAS 


Weare: (SAAATCATA: ) NOAM 


FIRST CHAPTER 
(SAMANVAYA ADHYAYA) 1101 II 


Was: OTe: WO1-O1ll FIRST PAADA 1101-011 


ARTA Wh: Udodhy atsafstay Sa TA Teal Acar Patel Sead i 


Narayana, who is perfect in every kind of excellence and is devoid of defects, 
who is the object of knowledge and the goal of attainment, is bowed to in 
reverence as also are the Instructors and the concise statement of principles 
is expounded. 
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Taw UHM da ade WT MeaM PON greawen da greene war 
SAAT AST PACTS Il 
In the 28" age of Dwapara, pure knowledge became disturbed, overlaid 
with doubt and misapprehension among demigods, rishis, men of learning 
and other people. It is hence declared in Skanda Purana, “the wisdom which 
had been derived from Narayana was in the Krita age and was perfect as 
given. In the next age of Treta, it had changed a little for the worse; and in 
Dwapara, it became wholly altered. Further, owing to the curse of the sage 
Gautama, wisdom became converted into false knowledge; and Brahma, 
Rudra and other Gods became confused in mind out of compassion for 
mortals, and sought refuge under Narayana, the faultless as the fittest to 
be resorted unto for refuge. Having been informed by them as to what has 
to be done, this Supreme Person of divine glory became incarnated in the 
form of a sage born of Parasara and Satyavati. To those that desire to attain 
the good and to avoid the evil, but do not perceive the means therefor, 
Vedavyasa, for the purpose of manifesting the same, restored the Vedas 
that had been lost (forgotten), classified them into four (Rik, Yajur, Sama, 
Atharva) and these again into twenty four, a hundred and one, a thousand 
and twelve (branches respectively) meaning after dividing the Vedas into 
four, further had divided Rigveda into 24 divisions, Yajurveda into 101 
divisions, Sama Veda into one thousand divisions and Atharva into 12 
divisions; and for the sake of the correct understanding of their import, 
He composed the Aphorisms known as Brahma Sutras. Thus He, who is 
the Lord Hari of supreme glory, Himself gave forth the Vedas which had 
been lost to the world; and divided them as already stated for the proper 
understanding of their import. He composed the Brahma Sutras or the 
great aphorisms which possess in full the chief requirements of Sutras or 


aphorisms. 
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PAST Bea PUPA: | Ve ferent SariOr Great aval ASTAMM: Il TePHaTeeay, 
Ayaaoray| st Peres rary pled Gears: |’ scale 


Those that know the characteristics of the Sutra, say that it should be 
concise, unambiguous, of fresh and high import, of universal application, 
free from repetition and inaccuracies of word and sense. This body of 
aphorisms, Brahma Sutra, has all Sutras without any qualifying word 
just as the name Vedavyasa by itself denotes Krishna (Dwaipayana) and 
when qualified, other individuals (including those named Vyasa). And 
the learned understand other Sutras to be qualified aphorisms (and 
speak of them only as such); for a word by itself imports the thing of 
which it is primarily the name and it denotes other things only when 
qualified. Such is the observation of those that are versed in the Vedas and 
possess an insight into the real significance of words. Having produced 
such aphorisms, wherein are declared the rules for the solution of all 
questions (connected to the Vedas), the rules which form the basis of all 
other doctrines propounded for the interpretation of the whole body of 
(scriptural) words, the famous Vedavyasa, that is the Supreme Person of 
divine glory, once more established right knowledge in Brahma, Rudra 
and other Gods, in men, fathers (pitris) and birds, and shines most 
illustriously; and so on. 


* * * 


I fotstrarfaapeor 111 Il 
ll JIGNASAADHIKARANA II11 


In the Jignasaadhikarana, it has been said, the indispensability of inquiry 
into Brahman is proved. The first two words of this Sutra point out the 
nature of the inquirer and the purpose of the inquiry. The word Brahman 
should be taken in its comprehensive derivative sense, so that the object 
of inquiry is secured, this Brahman being different from all other known 
things denoted by the same term in a secondary sense. According to the 
Acharya, the sacred syllable uttered in reading at the commencement of 
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the first Sutra should be regarded as a part of the sentence and construed 
with the word Brahman which is descriptive, while the sacred syllable is a 
substantive, serving as the mark of the Supreme Being to be contemplated. 


39 36 SMa TAGS 3d 1101-01 I! 


1. Then, therefore, inquiry into Brahman. 
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The Garuda Purana says - “All the aphorisms invariably begin with the 
initial words ‘then’ and ‘therefore. What is the reason therefor? What is 


their import”? 


“O Knowing one, what makes them so highly important? Be pleased to 
explain this to me, O Brahma, so that I may rightly understand them’. 
Thus, requested by Narada, Brahma, the foremost among the wise, declared 


as follows. 


The word ‘then’ is used as being auspicious and it denotes immediate 
consecution in respect of eligibility; and the word ‘therefore’ points to a 
reason; or it may mean ‘through the grace of the all-imbued Lord’; for it 
has been given out that He propels the activities of the minds of all. 


When the Supreme Vishnu wished to create the world, two things came 
out (of Him), the sacred syllable ‘Om’ and the word ‘Atha’ (then). They 
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are, therefore, the first in order. And thirdly was given out the word 
‘Atah” (therefore), which tells us further that He is the reason (of this 
inquiry). The syllable ‘A’ which, (like its soul), suffuses all speech, declares 
the Supreme Brahman. The syllables ‘ta and ‘tha’ whose presiding deity is 
Prana signify His permeation and immutable essence. Hence, all these are 
considered by the wise to be fit for being pronounced at the commencement. 
The great seers having thus perceived the true power and force of the words 
‘Atha’ and ‘Atah’ use them alone in the beginning of aphorisms. 
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And in the Bhagavata Tantra, eligibility is thus described -“The eligible 
persons are in fact of three classes, the lowest, the middling and the 
highest. Of these, the lowest class comprises men of the highest order. To 
the middling class, belong the sages and celestial musicians (gandharvas); 
and the Gods are of the highest class. This is the classification based upon 


nature. 


Again there is this further classification based on merit. He is said to 
belong to the lowest class who is only devoted to the highest Lord and has 
mastered scripture; he is of the middling class who markedly unites unto 
these the qualifications of tranquillity and etc; and he is accounted to be 
of the highest class who, in addition, perceives the futility and perishable 
character of all things from the Chaturmukha Brahma down to the clump 
of grass, and who, thus rising above desires, resigns himself to the feet of 
the Lord Vishnu, and in Him sees all his works secure. 
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Further on, this is established in the Sutras, “Of him who has studied all 
the Vedas’ and ‘Not without difference’. To the same effect, there are the 
following scriptural texts also “When he has devoted his mind to the Lord, 
controlled the senses, eschewed pleasures, become indifferent to hopes 
and fears, and perceived things as they are, he shall find the Lord within 
himself”. He that is fit to attain the knowledge of Brahman, shall, consider 
well and realise the futility of the other worlds to be reached in virtue of 
good deeds and shall subdue his desires; for the eternal world of bliss is not 
attainable by deeds which can only yield results that are not eternal. That 
he may know him well, he shall dutifully seek a preceptor who is learned in 
scripture and devoted to the Lord. 


But to him, whom he chooses out of grace, the Lord is accessible and 
to him the Lord reveals Himself. “Io him whose devotion to the Lord is 
intense and who is in due measure devoted to the preceptor as well as to the 
gods - to him all things imparted in instruction become evident and shine 
in his spacious mind’. 


area a — ate sft Bo oma Asser: | Sheps 
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And in the Vyoma Samhita, it is said thus- “Even those of the lowest caste 
devoted to the Lord are eligible for initiation in respect of the knowledge 
of the sacred names of the Lord; while women, Sudras and vile Brahmans 
are allowed to obtain knowledge from abhorred Tantra works as explained 
in part by others, but not from a regular study of such works. Those of the 
first three castes who are sincerely devoted to the Lord Hari the purifier, 
are fit to acquire knowledge as given in the Vedic texts and the women of 
the celestial order are also eligible for the study of scripture; and they are 
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Urvasi, Yami (the wife of Yama), Sachi and other Goddesses, as also the 
wives of Rishis. 


ON ARUP A Net: TT SA fasiscaelware: , Het selfststrarepcrear | 


As without the grace of the Lord, there can be no release, and without 
knowing him, His high grace cannot be obtained, and without an inquiry 
into the holy Word and meditation on Him, such knowledge cannot be 
obtained, the inquiry into Brahman has to be made. 


TAMAS Fe oat Wieser area afer Gar Fife: Graeprsl F Axa ser 
seedy | 

In a simple or complex sentence, that word or clause may be supplied as an 
ellipsis, without which the meaning of the sentence would be incomplete, 


but need not be so supplied where these can be dispensed with, such is the 
rule of the learned (Brihat Samhita). 
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‘Here’ among the eligible, he who knows Him does attain immortality 
for there is no other way leading on to Him. As per Bhagavad Gita, ‘I am 
indeed highly beloved of the wise and the wise are beloved of me’. He, ‘the 
gracious Lord is reached by him whom He chooses’. Verily, the Lord is to 
be seen, to be heard, to be thought about and to be contemplated, so say 
the Srutis and Smritis. 


By righteous deeds alone, the lowest measure of the grace of the Lord, 
is obtainable; by study and such other things a higher measure; but by 
knowledge acquired through meditation and study only the full measure of 
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the grace of the Lord is obtainable. And it is said that, through the lowest 
measure of the divine grace, one enters Swarga (the world of Indra); by the 
still higher grace one acquires a place in the celestial sphere underneath 
the ‘Janaloka; and only by His perfect grace does the soul attain salvation. 
To hear and to study the scripture (Sravana), to reflect on the things 
taught therein (mafiana), to meditate thereon and to be intensely devoted 
(dhyana) are the only means of securing the full and direct realisation of 
the Lord. No other means is held to be of such primary importance. For, 
except by these means, no one has ever acquired that knowledge, so says 
Naradiya Purana. 
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And the term Brahma primarily denotes Vishnu only: for there are scriptural 
passages which run thus. “He who abiding in the sea is but slightly known 
by the wise, who transcends perception, who is eternal, who holds sway 
over all beings, from whom the Great Mother of the world issued forth 
and by whom the souls are brought into the world of life bound up with 
their actions (Karma) and imprisoned in the five elements, He is the 
embodiment of pure wisdom, is consciously active and is, as the wise say, 
the one Lord of the world”. 
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Therefore, may Vishnu impel us towards good. But other names occurring 
in the passage cannot, however, lead to other deities being taken as the 
highest Lord. From Vishnu, the names of the things of the world derive 
their connotation; and consequently none of the names can be said to 
denote any of the deities forming part of the world. That Lord is said to 
be Vishnu whom all the words, by their connotation declare, according to 


Bhallaveya Sruti. 


First Chapter (Samanvaya Adhyaya) I|O1II 37 


‘OY eat ARAM We Va a Bt Ya agen’ sharers 
Tea! ‘sores amaeteaftc aR fasa wah ae’ — sf 
fersonfé fers 


Rigveda Samhita says ‘All the rest of the world goes to Him who is carefully 
inquired into, and bears all alone the names of all the Gods’. Here, the 
expression ‘all alone’ excludes other deities from being the denotation 
of all names. The same text also says, ‘In the navel of the Unborn 
(Vishnu), that thing is set on which all the worlds stand’. This denotes 
only Vishnu. 
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It is said in the Skanda Purana - “Io Him our obeisance made in whose 
navel has grown up the Lotus, the prop of the worlds’ as referred to in the 
Sruti, ‘In the navel, of the Unborn’ - to Him the glorious Vishnu who is 
the cause of all the states of the world and the sole author of the universe. 
Rigveda, another text which refers to the same subject says’ He, who is 
far above the heavens (Sri) and farther away from the earth (Bhumi)’ and 
so on. Again in the Sruti, Lakshmi says ‘I can make whomsoever I like, 
I can make the Fierce (Rudra), Chaturmukha (Brahma), the sage, the 
intelligent’ and concludes by saying And my cause dwells on the waters 
of the sea’. 
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Here according to the settled acceptance and indicatory circumstances, the 
Fierce is Rudra, and it is Narayana that dwells on the waters of the sea. 
When there is nothing to the contrary, the accepted meaning is not to 
be abandoned. According to the aforesaid reasoning, all scriptures declare 
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Him alone. ‘In the Vedas, in Ramayana, Puranas and Mahabharata, in the 
beginning, in the middle and at the end, everywhere, Vishnu is sung’ - in 
the three divisions of the Harivamsa. The contradiction of other works is 
not to be regarded. 
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For it is said in the Varaha Purana, ‘now I shall create such things as would 
soon engender doubt and misconception among men; mighty Rudra, you 
too had better have misleading works produced (by Dadichi, etc). Let the 
people be made to see what is not true and what is against truth. Make 
yourself well-known to the world and spread darkness with regard to me.’ 
‘Also in the Skanda Purana, celebrating the supremacy of Siva, this is said.’ 
‘O Undecaying one, the moment you shall, in wrath, turn your face away 
from them, Brahma, Ishana and other Gods would be doomed to miseries 
worse than those inflicted upon the basest of the base’; and in the Brahma 
Vaivarta Purana, which seeks to exalt Brahma, it is said; “Neither I nor Siva 
nor others can lay claim to even a small fraction of His power. As the child 
sports with its toys, so does Achyuta with us.’ And no such statement is 
to be found in the works declaring the supremacy of Vishnu and so it has 
been said, “Now I shall create, etc.” 


gfe fstranfeteeeory 111 I! 


Thus, the curiosity is authenticated. 


* * * 
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| WATAHT 102 11 
ll JANMADHIKARANA 1102 | 


Janmadhikarana defines Brahman into whom inquiry has been declared 
necessary as required by the Sruti “Tadvijignasasva’ shows that Brahman 
is the all-powerful Vishnu since no other is perceived to be perfect in 
every kind of excellence, and, if imperfect, he cannot be distinguished 
from other things that do not deserve to be inquired into. It is stated that 
Brahman is the one absolute cause of all the eight states of originations of 
the whole world, so that Brahman is shown to be distinct from Jiva, the 


soul. 


30 UATE Ad: 3o 1102-021 


2. (That is Brahman), from which the origin etc. of this 
(universe proceeds). 
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The Sutrakara states the characteristics of Brahman thus;.- 


The Skanda Purana says that the person from whom the origin, subsistence 
and dissolution, order, enlightenment, the cover of gloom, bondage and 
absolution proceed, is the unconditioned Lord Hari. According to the 
Taittireya Upanishad, “That of whom these beings are born, by whom 
when born they live into whom they retire, for rest and life again when 
released; that do you inquire into, that is Brahman”. According to Rigveda 
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“He is Brahman who is the one supporter of the three things viz., matter, 
soul and time, who supports the earth and heavens and all the worlds and 
“He under four names of Vaasudeva, Aniruddha, Pradyumna, Sankarshana 
sets at work, the ninety great Gods like the round wheel.” - (8 Vasus, 10 
Rudras excluding Rudra, 11 Adityas excluding Vishnu, 10 Prajapatis, 50 
Maruts and Vayu). Rigveda also says “You are past measuring and fill the 
whole space with your perfect essence. None can approach your greatness; 
there is not one, O Vishnu, who was, is or will be, that is capable of 
attaining to your glory by which the glory of all the gods is limited.” Also, 
‘He who is our immediate progenitor and father, is the maker and who 
is cognisant of all the worlds and the things abiding therein’. These and 
such other texts show that the great cause of the world is Vishnu, who is 
Brahman. By deductive reasoning, other deities cannot be supposed to be 


the cause. 


* *K 


| MESA caTFPLT 1103 | 
ll SHASTRAYONITVADHIKARANA 1103 II 


Shastrayonitvadhikarana states that no other than Brahman is the 
absolute cause, for that cause is declared here to be uniformly spoken 
of by the Sastra; that alone which is so declared by the Sastra can be the 
cause, not any other (Rudra etc.) that may be inferred by mere reasoning 
or so spoken of by the Agamas which are not authoritative. The simple 
meaning of the Sutra is, ‘Sastra is the only means of knowing the absolute 
cause of the world’ and the Sutra to mean being the source of the Vedas 
does not serve the purpose. For the authorship of the Vedas can furnish 
no reason or probability for supposing in their author the ability to create 
the world. Or, the Maker of the world may properly be the source of the 
Vedas too. 
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3. For (the cause of origination etc) is that of which the only 
means of cognition, (knowledge) is the authoritative Word. 
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As stated in the following and other Srutis “he who has not studied the 
Vedas cannot understand, so as to attain heaven, the Lord who is perfect 
and the omniscient maker of all’. As per Taittiriya Brahmana, ‘the person 
who is inhabitant of all the bodies’ is revealed by the Upanishads only.’ 
For deductive reasoning cannot independently or invariably be a means of 
proving the truth, which is said in the Mahakaurma as. ‘In no instance or 
at no time, specious deductive reasoning unaided by the Sruti can prove 
true anything by which the senses are not affected: nor can the sensuous 
perception do it.’ But either of these when aided by the Sruti will become 
efficacious and authoritative beyond a doubt. The only form of reasoning 
admissible is that which is employed to decide as to the meaning of the texts, 
by reconciling the apparent inconsistencies between the various portions 
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of scriptures. But otherwise reasoning, being unprofitable, should be 
abandoned. For as observed in the Varaha Purana, specious deductions can 
be framed in all cases to prove anything. “Deductive reasoning independent 
of the Sruti can of course be employed in all cases; therefore, it is powerless 
to discover super sensuous things without the aid of scriptures”. 


“Seed, the pulse, the seed of the Banyan, butter, process of manuring, 
reminiscences of a previous life, the lodestone, the lenses, the draught of 
water, the resolution of the body into its elements after death, propitiation 
of the Gods, cessation of activity in a dead body - these, it is certain, are 
means of incurring the existence of things which senses cannot recognise. 
From this statement in the Moksha Dharma, the atheistic position would 
distinctly appear untenable. Further, austerities etc, are seen to produce 
their own fruits. By the word Sastra are Rik, Yajur, Sama and Atharva 
Vedas, the Mahabharata and the Mula Ramayana. And also whatever 
agrees with these is to be considered Sastra. All other extensive works do 
not form Sastra, but are wrong ways as per Skanda Purana. In the Moksha 
Dharma, the passage beginning with the Sankhya, Yoga, Pasupatha, Vedas, 
Aranyakas, declare the authority of the Pancharatra while other systems 
are shown to be different and often inadmissible in their conclusions. The 
Vedas and Pancharatra have the same purport, That of whose cognition, 
scripture is the only means, is the meaning of Sastrayoni - the source of the 
Sastras, in this Sutra. Notwithstanding that the contrary may appear to the 
ignorant, other deities do not form the subject of the whole scripture. For, 


* * * 


| FAAP 1104 II 
ll SAMANVAYADHIKARANA 1104 I! 


Samanvayadhikarana clears the doubt that someone other than Vishny 
might be spoken of as the cause by the Sastra, and states that he along 
is found to be the absolute cause when the whole extent of Scriptute ig 
logically construed and its true and comprehensive sense is understood. 
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4. That (Brahman only) is the subject of all the Scripture 
because it is primarily connected with (all the texts in their 
Comprehensive sense). 
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The Brihat Samhita explains the circumstances by means of which the 
purport is to be determined as; The beginning, the conclusion, repetition, 
peculiarity, the object, the purpose and suitability. Accordingly, when with 
reference to the beginning and other indicatory circumstances, the purport 
is consistently sought to be discovered, that Brahman alone becomes the 
subject matter of the Sastra. ‘Scripture enjoins duties as My worship, uses 
Indra and all other names as My appellations, the texts that prescribe, as 
well as those that prohibit acts point to Me; so, of such statements, none 
other than Myself can understand the true meaning, 


(Objection); But Brahman cannot be the cause declared by Scripture; for 
“it is the highest bliss from which words together with the minds recoil 
powerless. Not by sound nor by touch nor by taste; nor is it one possessed 
of smell; it is unchangeable and indestructible” (Katha Upanishad). 


Bashkkala Sruti says “He explains it entirely without words.’ “That which is 
never explained by words, but by which words stand explained which the 
ear has not heard, but by which the ear hears.’ From these Srutis, Brahman 
is evidently beyond the range of speech. Hence, it cannot be that the cause 
is spoken of in the texts. This objection is refuted in the following: 


* * * 
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Il Sercateapror 1105 1 
| EEKSHATHYADHIKARANA 1/051 


Eekshathyadhikarana (5-11) proves that Brahman is positively and 
directly described by Word (Sastra). Otherwise, it would be impossible 
and contradictory to hold that the primary intention of the Sastra is to 
announce Brahman to be the cause of origin etc. of the world. Sruti lays 
down that Brahman must be seen, and frequently states that He is seen, 
And it has been shown that the only means of perceiving Brahman is the 
Sastra. Therefore it is necessary to grant that the words primarily and 
directly denote Him. Even the supposition that speech only indicates 
but does not mean Him, would lead to fallacious reasoning. The word 
Asabda in the fifth Sutra cannot be taken in the sense of ‘that which is not 
spoken of in the Sruti’. For, the Sankhya does not accept the statement; 
but believes that Pradhana (Chief) is the cause spoken of in the Vedas. 
Nor could a Vedic follower deny this, since the Pradhana is distinctly 
spoken of in such Srutis as “Ajamekam lohita Krishna Suklam etc.’ - ‘The 
one unborn, white, black and red’. Next it is shown that Brahman whom 
the Sruti require the eligible to see cannot be the limited soul as He is 
distinguished by the term Atman used in the Sruti. The word Atman 
too cannot be taken to mean the limited Atman, since the devotion to 
that Atman is stated to be the means of final release. And that Atman 
is required to be constantly kept in mind and to be known, but never 
to be neglected. Again the different manifestations of that Atman, the 
Sruti says, merge together; so He cannot be the limited one; and it is 
inadmissible that the limited and the unlimited Atmans merge together. 
Further it is pointed out that different parts of the Vedas do not declare 
different Brahmans or causes of the world, but they all uniformly declare 
only one Brahman. Hence it cannot be supposed that some unknown 
branch of the unlimited Vedas might speak of another as the absolute 
cause of the universe. On the other hand, there are Srutis which directly 
speak of the Nirguna Brahma. From the above arguments presented in 
the seven sutras of this Adhikarana, it is easy to see that the possibility 
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of the inquiry under question entirely depends on the power of words 
to directly convey the attributes of Brahman who cannot be perceived 
except by means of the Word. When Badarayana’s teachings and views are 
properly kept in view, the propriety of the exposition of this Adhikarana 
will become evident. But for the proof afforded by the arguments of this 
Adhikarana, the fundamental positions taken up in the first four Sutras 
would be reduced to pure inconsistency or would at least result in some 
meaningless assumptions. The effect of the whole course of the arguments 
is presented by the Acharya in an aphoristic sentence at the end of the 
Adhikarana exposing the fallacy involved in the doctrine that Brahman is 
absolutely beyond the descriptive power of words. 


36 Sadar] 35 1105-051 


5. Since it is the object of perception, it is not what cannot 
be spoken of. 
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‘He (the votary) by virtue of the initiation received from the most exalted of 
souls perceives the perfect Being, the Lord of Lords abiding in everything. 
He shall find the Lord within himself. Having received a clear notion 
from the preceptor or by means of scripture, he shall endeavour after 
direct realisation of Brahman. From these and like statements, Brahman 
being declared perceptible is positively declared by the word. Since it is 
a thing revealed by the Upanishads, its perception cannot arise by means 
other than words. It is explicitly said in Katha Upanishad, “all the Vedas 
speak only of Him and all reflection and devotional acts are directed 
towards Him.” In the Bhagavad Gita, Krishna says “By all the vedic 


46 Brahma Sutras with Madhvacharya’s Commentary in Sanskrit and English Translation 


texts, | am directly spoken of. I am the author of the Vedanta Aphorisms, 
and it is I that fully comprehend the meaning of the text.” Other Srutis 
and Smritis all speak to the same effect. The statement that Brahman 
is indescribable, etc. however, proceeds from the absence of thorough 
comprehension of Brahman.” The wise see the form of the Mount Meru 
and still do not see it for they cannot see all over, in and out. Similarly, 
Brahman cannot be described, reasoned, and known as such and such. So 
the Garuda Purana says, ‘For want of thorough comprehension, Brahman 
though declared by the whole body and Scripture and capable of being 
known and inferred by reasoning, is said to be beyond the reach of words, 
reasoning and knowledge.’ The interpretation put by other commentators 
upon the word Asabda in this Sutra cannot be justified according to both 
their principles and admission of those against whom their objections are 
directed. 


Jo MUSaANIAMEaIC 35 OG—OG II 


6. If it (that which is spoken of) is said to be the qualified 
Brahman, we deny that, on account of the word Atman 
(used in the text to denote the cause of the world). 
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It is not proper to hold that it is the qualified Brahman that is spoken of as 
capable of being seen and described, and not the unqualified; for the word 
Atman used to denote the Lord precludes this view. The Vamana Purana’ 
says, “He is called Atman who is unassailed by the three qualities of matter 
and faultless, with regard to whom the complex notion of avoiding and 
longing to possess, together is incompatible; and, on the other hand, in the 
opinion of the wise, he is Anatman who is of the opposite character. The 
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Talavakara Brahmana says “there are indeed two types of Brahman, Atman 
and Anatman. Of these that which is Atman is eternal, pure and unmixed 
of matter and unassailed by the three qualities; but the other which is of 
the opposite character is Anatman. Nor is it appropriate for the Chief to 


be truthful. 
35 TST Alaitgesne 35 1107-07 I 


7. Because it is taught that he obtains final release who is 
devoted to it, (Brahman is referred to by the word Atman). 
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Indeed release cannot be obtained by him who is devoted to the qualified 
Brahman. For in the Brihadaranyaka Upanishad, release is said to be 
obtained by him who is devoted to Atman, in the text “He by whom 
the omniscient Lord who is enshrined in the heart which is centred in 
the body, is properly understood, as the creator of Vayu, and the creator 
of all, attains to that exalted world which is the world of the Lord”. The 
Mandukya text has ‘this Atman is Brahman.’ In Bhagavata, it is said that 
“Lord is spoken of as Brahman, Paramatma and Bhagavan on account 
of his being perfect and unlimited, and Supreme Lord full of glory and 
grace. In this text we also find “She begot Datta, Durvasa Soma, Atman 
(Vishnu), Isa, Chaturmukha Brahma and other sons.” Thus, Atman speaks 
of Vishnu alone. The following is found in the Padma Purana, “O the 
great one, the spiritual existence is said to be of two classes; namely, the 
soul and the Lord. Brahma and others are said to be the souls, the Lord 
is but one who is Janardana, the saviour. In the case of others, the word 
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Atman is used only in a secondary sense. By means of the direct realisation 
of such unqualified Lord, release is said to be obtained. The other souls 
are qualified whose knowledge does not lead to release. The highest and 
perfect Lord is Vishnu. Hence the sages say that release arises from His 


grace. 
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8. And because of the absence of any statement to the 
effect that it is a thing to be set aside. 
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The Atharvana Upanishad says “Know that Atman only as the Supreme 
One; abandon other words; He is the bridge of immortality”. From this 
injunction to discard other things and not to discard Him, the Atman is 


not the qualified Brahman. 
38 FAAA 33 1109-09 I 


9. On account of His merging into Himself. 
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The Brihadaranyaka Upanishad says: “That is whole, this is whole, from 
the whole issues the whole, the whole being taken away from the whole, 
still the whole remains”. “He takes out self from self, merges self into self 
and becomes only self.” The glorious Lord, who is superior to and different 
from the persons of the world and unlimited by the three qualities, shows 
himself as many and again the unblemished Lord, the first cause becomes 
the individual one and goes to rest. Thus, there is the scriptural declaration 


of His (Atman’s) withdrawing Himself into self. For it cannot be that the 
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pure Lord merges into the qualified Atman. And in no part of scripture is 
anything to the contrary said. 


36 MASA 35 1110-1011 


10. On account of the uniformity of view (conveyed by all the 
texts). 
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As Paingis Sruti says “all scripture and all accurate and true reasoning 
produce only one kind of high perception, that is, that of Brahman; hence 
there is no occasion whatever for contradiction in the whole body of 
scriptural texts, as well as in the Itihasa’; there is but the uniformity of the 


knowledge produced. 
38 Yecaead 35 111-111 


Tl. And because (it is so) declared in scripture. 
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As per Svetasvatara Upanishad, “He is the one supreme and illustrious 
Lord, who is imperceptibly present in every being, who is all imbued, who 
actuates all beings from within, who is the master of all Karmas, in whom 
all beings dwell, who is the witness of all, who is essentially intelligence and 
who is pure”. For what cannot be conveyed by words cannot be declared 
by the Sruti; and it is not fit to assume what is not established by authority; 
for it is not possible for words to indicate things which cannot be named 
directly by any word. 
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In the whole of the remaining part of this chapter beginning with the 
aphorism, “The Blissful is Brahman only from the repetition”. Sutrakara 
mainly expounds the same law by which Brahman is perceived to be the 
subject of the whole scripture and in this first Paada, it is mainly shown 
how the names which by usage are known to denote other things, are the 
names of Brahman asserting Him the attributes connoted by them. The 
subject matter of this Paada is not of any other description, as this could 
not be found to be. 


It has been said that Brahman ought to be inquired into. The same Brahman 
appears in the Taittiriya Sruti, “Brahman is its tail, its support,’ to be a limb 
of Anandamaya the blissful; but the knowledge of the part is not to be 
sought instead of the knowledge of the whole. To remove this objection 
and to establish necessity for the proposed inquiry into Brahman, the 
Sutrakara advances this Aphorism. 


* * * 


l Sf SIA-GHaMaHT 06 I 
ll ANANDAMAYADHIKARANA |I061! 


Anandamayadhikarana (12-19) begins the discussion about the meaning 
of several typical terms taken from different parts of the Sruti, because 
by the general statement made in the fourth Sutra and all the Sastras, if 
logically construed, declare Brahman only as the Supreme Being Vishnu; 
for a mere statement is of no value unless and until it is substantiated by 
an investigation into particular facts or cases. Hence the whole of the first 
Adhyaya is devoted to this work. There are evidently one of two incidental 
topics such as the eligibility of the gods for the Vedic study and observance. 
The Acharya therefore, properly remarks that nothing else could be seen 
to be the subject-matter of this Adhyaya. Vedic words fall into four classes: 


1. Those that admittedly denote Brahman (Iatra). 


2. Those that are known to denote things other than Brahman (Anyatra). 
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3. | Those that denote both Brahman and other things (Ubhayatra) 


4. Those that by settled acceptance denote only things other than 
Brahman (Anyatraiva). 


Each of these may again be divided as proper or non-significant names 
(naamatmaka shabda) and descriptive or significant terms (lingatmaka 
shabda). Of these the words of the fourth class do not require any 
explanation. Those of that first class known to denote only other things are 
not easily grasped and so they are treated in the fourth Paada. With regard 
to words denoting both, the only task is to explain away their relation to 
other things and it is not so important as to be takén up at the very outset 
and is consequently relegated to the third Paada. Of the two subdivisions 
of the first class, the significant terms are not so important as are the proper 
names which are directly the marks of the things denoted by them, and are 
therefore treated in the second Paada. Thus it is seen that the first Paada 
mainly deals with terms which are the proper names of other things. 


This Adhikarana proves that Anandamaya and other terms occurring in 
Taittiriya Upanishad, all denote the perfect Lord only, so that no difference 
is seen in speaking of the Lord as the head or foot of Himself, and that all 
the generic terms which denote the possessing of quality, denote Brahman 
in their primary and comprehensive sense. From the popular acceptance of 
these terms pointing to other things, it is difficult to see how they convey 
Brahman and His attributes; and this difficulty is removed by the reasons 
furnished in this Adhikarana. Thus the course for the rule is laid down as 
to abandoning the popular denotation of terms and interpreting them as 
denoting Brahman in all the similar passages of the Vedas. 


The arguments given in the Sutras stand thus: (12) The term Brahman 
is repeatedly used in position with Anandamaya. (13) The suffix ‘maya’ 
signifies abundance, not modification. (14) Anandamaya is stated as the 
cause of the activity of the world, since the perfectly Blissful alone can 
rule the world. (15) Also by the other terms, Annamaya, Praanamaya, 
Manomaya, Vijnanamaya etc. Brahman only is denoted, as they are meant 
to describe His glory and world-wide activity briefly told in the definition 
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of the Brahman given at the commencement of the Taittiriya passage. 
(16) Anandamaya is not the soul; for His knowledge, it is said, leads to 
immortality. (17) Subsequent passages draw clear distinction between 
Anandamayaand souls. (18) The difference consistently stated by the Sruiti 
cannot be refuted or abandoned by mere ingenuity of specious reasoning. 
(19) The Sruti explains the relation of the related souls to Anandamaya and 
other manifestations of the Highest Lord. From such a logical construction 
of the Taittiriya passage it will be seen that it is an edifying sense of the 
passage that Sri Badarayana has made out. 


33 AAFSAASHIRAT 3s 1112-12 11 


12. The Blissful (is Brahman only), from the repetition (of the 
term Brahman). 
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It may be that the Blissful is Brahma the Chaturmukha, or other deities, 
Lakshmi or Vishnu Himself. From the word Brahma, Hiranyagarbha 
may be taken, as also from the useful appellation of Satananda - joyful 
a hundred times; or it may be Rudra who being Ashtamurti has eight 
forms present in the Sun. Likewise, many other deities may be assumed 
to be Anandamaya. It may be Prakriti; for the word Brahman is used to 
denote Her as in the Bhagavad Gita verse where Krishna says, ‘My wife 
is the Great Brahman (Prakriti), and from the reason of her exhibiting 
diverse forms. Again the word Brahman itself may point to all the souls 
as the word etymologically can do; the root Briha means class, soul, the 
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one seated on lotus, the multitude of words; and on account of the same 
Anandamaya being spoken of as Annamaya, etc. which latter names are 
appropriate only in the case of souls. 


Nevertheless, these are not spoken of as the ‘blissful’ by that term. But it 
is Vishnu alone. ‘It is the highest Brahman of the wise.’ ‘Him alone they 
call Brahman’. “The word Brahman is properly used to denote Vishnu the 
highest Lord and never any other; for all others (souls) are imperfect and 
can only in a secondary sense be called Brahman.’ The Lord is spoken 
of as Brahman, Paramatma, the perfect self, Bhagwan, the Almighty. The 
Ascetic should with Mulamantra worship Brahman which is Vaasudeva. 
For here is the word Brahman repeated which is accepted to denote Vishnu 
alone. 


36 flarssaretit aa Wrgatc 36 113-131 


13. If it be objected that the term, as signifying modification, 
cannot denote Brahman (the objection is declared to be) 
not valid: for the (affix in the) term signifies abundance. 
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It cannot be said that the suffix in the term is appropriate only when it 
denotes Prakriti etc.; since they are either products or deities presiding over 
the modified but not in the case of the Supreme Being. For he is called 
Anandamaya because He is perfect in bliss, not because of a modification 
of it. And also of other terms, food etc. only abundance is meant. From 
the explanation of the word Anna (food) given in the Vedic text, ‘it is 
eaten and is the eater of all beings’. Hence, it is right to take the term as 
the sense of abundance. The state of being eaten is of course, the state 
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of being depended upon by all creatures for their means of living. In the 
sentence in the Taittiriya Upanishad, ‘He indeed is this’, reference to the 
other one is begun. “Those who meditate on Food a Brahman,’ etc. As 
these texts have the word Brahman used in them, and as Brahman appears 
in many forms, there is no modification meant. Hence no contradiction 
arises. 


It would be inconsistent to interpret the terms in a different way. The 
termination may also signify the nature of the thing itself as in the expression 


‘the Sun is a flood of effulgence.’ 


36 Tagerresred 35 1114-14 


14. And on account of His being stated as the cause of 
activity of the world, (which furnishes a reason) for his being 
Anandamaya. 


‘Sl MAA H: WAY BAHT seal A VAL’ Sta 1114 11 


For the text in Taittiriya Upanishad says of Brahman, ‘Who could make 
the world act or who could make it act well, if that Akasa (Vishnu who 
shines on all sides) should not abound in bliss. 


% Asatierd a flag 35 1115-151 


15. And because (that is Brahman only), which is (distinctly) 
described by the mantravarna (the vedic text) is denoted 
(by the terms Annamaya, etc.) 
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faaprarad) sei a geaamefaftacad ‘smeaiscaeagrecst aehepy 
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The text having briefly begun with ‘He who knows Brahman attains to 
the Brahman, goes on to describe Brahman thus, “that which is true, 
intelligent and unlimited in bliss is Brahman’; so it will be observed on 
paying attention to the identical significance (of the attributes given in the 
definition at the commencement, and of the attributes used along with 
Annamaya etc.), that the same Brahman is sung under Annamaya and 
other names. 


Further, no difficulty is caused by the mention as a limb of the blissful. 
For, in the Chaturveda Sikha text, “He is the head, he is the right arm, 
he is the left arm, he is the trunk. He is the feet,’ The Lord Himself 
is spoken of as different members of the body. Accordingly, the Brihat 
Samhita says “The head is ‘Narayana, the right arm is Pradyumna, 
the left arm is Aniruddha, and the trunk is Vaasudeva.’ Again, it says 
‘Narayana is the trunk, Vaasudeva is the Head, Sankarshana is the feet; 
thus the same one appears as in five forms with which the gracious Lord 
in blissful sport arranges Himself as parts and whole of a body; and on 
account of his divine powers, no objection or inconsistency should be 
supposed in the case of Him the redeemer.’ Reasoning is of no possible 
avail where it cannot reach; and but little knowledge of Him is possible 
who is immeasurable. Further, in the term Annarasa maya ‘{He who is 
the perfect essence of food), the word ‘Rasa used to distinguish food 
etc., from ordinary food etc. shows that only the pure spiritual essence 
of Brahman is meant, which is present in the various things. And the 
reference made by the term ‘this’ applies by the principle of proximity to 
that which is abiding in the visible. 


‘The glorious Vishnu, the Lord of all, is spoken of as another by terms 
implying separate nature indicating multi-form, on account of His all- 
powerful nature and of His displaying Himself in many forms’, He is the 
Supreme personality because of His opulence, as per Brahmanda Purana. 
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For the reasons shown above, it cannot be said that Virincha or any other 
is Anandamaya. 


30 FRIST: 35 1116-16 1 


16. (Anandamayais) notany other, on account of impossibility. 
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Taittireya Aranyaka says: “For from the knowledge of any other, release 
is impossible”; Sruti has been quoted in support, that is, “Whoever thus 
understands Him becomes immortal. There is no other path leading to 


Him.” 


3 Meeqyeyreg 35 1117-17 ll 


17. And on account of the declaration of difference. 
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Of the two, Anandamaya cannot be the soul. For, ‘hundred times the 


bliss of Prajapathi is the unit of Brahman’s bliss. Taittireya Upanishad says 
‘He who fearlessly takes his stand on Him who is beyond comprehension, 
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independent, not fully explained, unsupported by other things - he, the 
votary attains to the fearless state. And He who is in the soul.’ These 
and other texts draw distinction between the Lord, Anandamaya and 
the limited soul; nor is there any conflict here with the texts, “That you 
are, Brihadaranyaka Upanishad says ‘I am Brahman,’ as according to 
Bhallaveya Sruti, “all names enter Him,” the Lord is spoken of by every 
word. “The Lord is indeed spoken of as He were this (visible) universe; 
for from Him proceed the subsistence, dissolution, and origin of the 
world.’ And Tura Sruti says ‘the Lord who is not all is still called all and 
He rules all. Again the Bhagavata has, ‘knowledge is the understanding 
of the separate nature from the soul of the Lord,’ and by the perception 
of this nature, by intense devotion and duties performed irrespective of 
fruits, the votary rejoices in heaven.’ Atharvana Upanishad says “When 
this soul sees the Lord worshipped by the gods as different from souls 
and perceives His unlimited glory, it becomes liberated from miseries.” 
“He who is not all, is as if He were all, He who is indeed the inner guide 
appears as if he were no guide. He who is the inward ruler appears as if He 
is the outward one (the ruled). He who is known as one and many, - He is 
the Purusha dwelling in all bodies; He is the Lord of all powers; He is the 
Brahman. Vishnu who rules all from within is named all, and is said to be 
all; He is denoted by all names as ‘that’, ‘I’, ‘you’, “He’ etc., but not being 
essentially identical with all.” Vaisampayana says in answer to Janamejaya, 
‘O the foremost of the Kuru race, the wise do not approve of the doctrine 
that there is only one being.’ From these and other authoritative texts, 
showing the separate nature of Anandamaya (Vishnu), the limited soul 
is not the blissful one. How the doubt arises has been described. But in 
such texts as ‘Being but, Brahman he becomes Brahman etc., the word 
Brahman denotes the soul.’ For this, it is possible and right when there 
is a conflict between passages or authorities. Further it is fit to speak of 
the soul as being released, since there is bondage on account of ignorance 
besetting the soul. In the Bhagavata release is defined as “The final release 
consists in being restored to pure spiritual existence after casting off the 
unessential forms (material coats)’. Nor is this view to be questioned by 
different specious reasoning, for, 
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30 HA a 30 118-181 


18. And (this) specious or deductive reasoning being framed 
at will, is not pure reasoning; hence (it is) not to be sought. 
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Indeed, specious reasoning may be framed with whatever premises we 
like. Therefore, in establishing what is true, absolute reasoning is not to be 
sought. This is also said in the Skanda, “As the reasoning may be whimsical, 
only such reasoning as shall not be at variance with Sruti is to be admitted 
for the consistent understanding of the foregoing and subsequent passages, 
but in no other case is it useful. Accordingly, the Sruti says: “This faith can 
neither be brought nor taken away by reasoning, 


3 ARR FT aarti sta 35 1119-1911 


19. And (because) in this context, (the text explains) the 
relation of him to Them (Anandamaya etc., both here and 
in heaven). 
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‘Of him’, of the soul; ‘And’ implies accumulation of grounds. Taittireyaeya 
Upanishad says “He obtains all desires by means of the Lord through His 
grace’. ‘He who fearlessly stands devoted to Him that is unsupported, etc. 
‘he approaches such Lord perfect in bliss.’. In the text quoted in the previous 
Adhikarana, ‘In the incomprehensible and in the ruler of all, etc.,’ (the 
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quality of being incomprehensible) has been mentioned. And the same is 
affirmed of someone that is within, in the following text “The maker who is 
within, Him who is of His own accord dwells within the moon, and whom 
the gods though dwelling with him do not know well,” as per Taittiriya 
Aranyaka; and He appears one to be be different from Vishnu, from the 
subsequent texts, Indra, the King”- ‘the seven become yoked (to the Sun’s 
chariot), and so on; therefore, only the subject of these texts should be 
Anandamaya, not Vishnu. It should not however be so concluded. For, 


* * * 


| SHAT: SACLIT AHL N07 Il 
ll ANTHASTATHVADHIKARANA 1107 Il 


Anthastathvadhikarana (20-21) shows that One within whom invisibility, 
an attribute of Anandamaya, is affirmed is also Vishnu, but not Indra 
and other souls. Indra and other names of Adhidevas (presiding deities), 
when applied to the one within are the names of Vishnu who cannot be 
identified with Indra and other souls; for the difference between them is 
demonstrated by the attributes which cannot be admitted in anyone other 
than Vishnu, while the attributes connoted by Indra and other names are 


to be fully and perfectly realised in Brahman. 


38 AARATSANTM 35 20-20 ll 


20. (The one) within is (Vishnu only) on account of his 
qualities being declared pertain to him (the inhabitant). 
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sft addefaRsary 112011 


The one declared by scripture to be within is Vishnu. Taittireya Aranyaka 
says: “Brahma perceives Him who offers the objects to the ten senses, who is 
dwelling of His own accord in the sea.”. “The wise know him to be dwelling 


in the sea’, “The Brahmas pray to Him as the mainstay of all the souls of 
limited light whose essence is to be the cause of the egg of the universe”. 


Indeed it is He that dwells on the sea of milk, and His Semen is the universe. 
For Vyasa Smriti says “He having designed, and intending to produce the 
various kinds of beings out of Himself, first created water and into the 
water He introduced His essence. That became the golden egg radiant like 
the Sun of a thousand rays. And within the egg Brahma the Grandfather of 
all beings issued from the independent Lord. Water is called “Naraa since 
water is produced by Nara (the Lord Vishnu). And the water is the abode 
of the Lord. Hence he is known as Narayana’. In the Chaturveda Sikha 

there is the following, “That all imbued thing perfect in sixfold excellence, 

which is not to be abandoned, which guides all the souls, which is called 


Narayana, was in the beginning. From this Person first issued Prakriti 


(Lakshmi), next the Egg full of living beings”. 


35 YeIeyeaeA: 35 1121-211 


21. And He is a different one, (also) from the indication of 
difference. 
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The indication of difference is contained in the texts such as “The Lord 


who is the inner guide of Indra and brings about experiences of objects 
to the five senses abiding in every heart”. “The wise have found the inner 
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guide of Vayu. Brahma found Him dwelling of His own accord in the Sun 
and found Him to be the heart of gods.” (Taittiriya Aranyaka). In the text, 
“Who indeed can make the world act and make it act well, if this Akasha 
should not be bliss”? Reason is given for Akasha to be considered to ‘be the 
blissful’, but not Vishnu. But this position cannot be maintained. 


* OK 


Il StepTgTifapent 18 1 
ll AKASHADHIKARANA II8 II 


Akashadhikarana (22) shows the term Akasha used in position with 
Anandamaya and described in the Chandogya as the course of all the Bhutas 
or elements etc. is also meant to denote Vishnu only; for the attributes in 
the subsequent sentences of the passage are appropriate to Vishnu alone. 
Thus it is laid down that all the terms denoting the Adhibhuta (great 
elements) declare Him on account of His possessing perfectly the attributes 
and powers of all those things and of His being the sole master and source 
of all their virtues or properties. 


3 AHLAaAFIA 3s 122-2211 


22. For ‘He is’ Akasha or ‘Ether’ on account of the 
characteristic marks attributed to it being His. 
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“Who is the support of this world?” “It is Akasha,” he answered. In the 
Chandogya text, Akasha appears to be the element ether. However, the 
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element cannot be meant, but it is Vishnu only what is called Akasha; 
for the text declares attributes which belong only to Vishnu, viz., “He 
is the Lord who is supreme; He is sung the Supreme Lord; He is that 
which is unlimited”. Also compare the texts, “Who could possibly tell the 
great works of Vishnu? Even Chaturmukha who counts the particles of 
dust cannot”. (Rigveda). “You fill all space with your presence, and you 
are past measuring”. (Rigveda). From these texts also that characteristic 
is appropriate to Vishnu alone. Says Brahma Purana, “Vishnu alone is 
spoken of by the terms the unlimited, the glorious, Brahman the perfect, 
the blissful and the like, which are applied to other individuals only ina 
qualified sense”. And it has been said, “all names in their comprehensive 
sense declare Him (Vishnu).” 


* * * 


| DOTA 119 11 
ll PRANADHIKARANA 1/9 I! 


Pranadhikarana (23) proves that for reasons similar to those propounded in 
the preceding Adhikarana, the term Prana generally denoting Vayu is the 
name of Vishnu alone in the texts quoted or similar passages. Thus all the 


terms applied to Adhyatmika things denote Vishnu as fully possessing the 
attributes and powers conveyed by such terms. 


$o AT VF WM: 35 1123-23 il 


23. For the same reason, breath is (Brahman), 
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“You are indeed that breath which will confer, confers and conferred on the 
Chaturmukha the various blessings, and so you are highly blessed; and you 
are the breath as, you impel the nine gods guiding the senses to action”. In 
this passage by the expression ‘highly blessed’, supreme bliss is affirmed of 
Breath. By general acceptance, Breath has come to be understood as Vayu, 
but it is not so here. For, the Taittireya Aranyaka says it is Vishnu who is 
the Breath; and for this very reason, namely, the attributes indicating Him, 
as in the text, ‘Sri and Lakshmi are Your consorts, the Sun and moon are 
Your sides’. 


From the Taittireya Upanishad, the text, “He who knows Him as hidden in 
the cave (enshrined in the innermost heart)’, has been quoted. The thing 
which is placed in the heart is said to be some light in the following text, 
“The ears turn away, the eye turns away from the light which is placed in 
the heart”. “Of the light from which the senses stray far, even the mind 
strays far, what shall I of poor mind say or think at all’. says Rigveda. And 
this light being mentioned in the hymn dedicated to Agni, avowedly it is 


held to be Agni only. To deny this view, the Sutrakara says:- 


* *K 


| Sarfaxfetepeur 1110 1 


li JYOTIRADHIKARANA 11101 


Jyotiradhikarana (24): The term Jyotis (light) in the Agni Sukta is applied 
to one placed in the cave of the heart as the Rules of all transcending 
our perception; but this abiding in the heart has been spoken of as the 
characteristic of Brahman, the Anandamaya. It may appear there are two 
Agni and Anandamaya, independently ruling in the heart. To remove this 
contradiction the term Jyotih in the Agni Sukta is shown to denote Vishnu 
only who alone can be said to be far away from the reach of the senses and 
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to be unlimited in His powers. Similarly all the terms admittedly naming 
other things in all the Suktas are to be understood as denoting Vishnu on 
account of His being perfect, the giver and controller of all the powers in 


everything. 
35 TOAST 35 1124-24 II 


24. The light is (Brahman) only, from the statement of 
straying far (from the senses). 
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It is only Vishnu who is here called ‘light’, as the ears and other senses are 
said to stray at a distance from it; for He is, as the Rigveda says ‘beyond the 
range of the senses, imbued all’. In this and the other texts, the Lord only 
is said to be remote from the senses. 


* kk 


I Masa 11111 
ll GAYATRADHIKARANA 1111 II 


Gayatradhikarana (25-27) shows that the name Gayatri in the texts under 
discussion declares only Vishnu, not the metre. The Jyotih spoken of in 
the previous Adhikarana as abiding in the heart is declared to be Gayatri, 
the well-known name of a metre. But on due consideration, the attributes 
of this Gayatri occurring in the same Suktas etc. strictly conform to the 
nature of Vishnu alone. Thus we see all the terms applied to the parts of 
the Vedas should be taken in their comprehensive and derivative sense as 
declaring the excellent attributes of Vishnu. 
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25. If it is objected that Gayatri denotes, not Brahman but 
(by general acceptance) the metre, which is so called; (we 
reply) it is not so, because Brahman is thus spoken of for 
the direction of the mind and because scripture is of such 
purport. 
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The light referred to in the text, “Now that light which shines beyond 
heavens’, is mentioned at the commencement of a previous text as “Gayatri 
is indeed all this.’ Therefore, it is not Vishnu. This we deny; for Brahman is 
spoken like this in order to concentrate the mind on Brahman so that the 
mind may think of Brahman, as possessing the attributes etymologically 
connoted by the words Agni, Gayatri etc. So says scripture. “He sings and 
saves”, and so on. “He is declared by the names of all metres, of all the gods, 
of all the worlds, being the cause and Lord of all; and the other things bear 


these names only owing His presence in them’, says Vamana Purana. 


36 FefearecagenaaeAady] 35 126-26 ll 


26. And also on account of the statement describing 
the beings, etc. as the feet of Him (Vishnu) to whom the 
description properly refers, such (Gayatri) ts (Brahman). 
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‘asi faseacn’ sft fF oles) TRA Gret AER WA varfeftac yen fs 
ches ae faunas’ | sft a pre 1126 | 


“The glory of the Lord is so great, and still greater is the Person. All the 
beings form one foot of His. And His three immortal feet are in heaven”. says 
Chandogya Upanishad. “The universe of gold surrounded by the quality of 
Rajas (and its products), the treasure trove of the gods, the splendid body 
of the Chaturmukha, full of released souls, they say, is but a foot, that is, 
but a ray of the Lord that rules the six senses. For the whole world cannot 
compare even with a ray of the Lord”. says Taittireya Aranyaka. 


From these scriptural passages, the foot must be understood as representing 
a small fraction and not an essential part of the Lord and different from the 
Lord Himself on the analogy of statements like “Yagnadatta has one-fourth 
the strength as Devadatta. And the Lord is Vishnu, the subject of the 
Purusha Sukta, as evidenced by the word Yagna in, “the gods with the aid 
of Yagna worshipped Yagna’; and another text says ‘Yagna is the supreme 
deity Vishnu’. The Skanda Purana shows that Vishnu is the subject of the 
Purusha Sukta in, “at one time, as great King Rama only was spoken of by 
every name, just as Vishnu alone is spoken of in the Purusha Sukta”. 


36 BueMMarHea dasaracafaREe 35 127-27 I 


27. If it be objected that the one and the same thing could 
not have been meant, on the grounds that the texts differ; 


we say ‘No’; for there is no contradiction between the texts 
(in either case). 
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In the Chandogya Upanishad, the earlier text is:” His three immortal feet are 
in heaven”. The latter text, “Beyond heaven’, has the ablative case. Hence, it 
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may appear that no single thing is here spoken of; but it is not the fact. For 
there is no contradiction in whatever between the two texts, as they refer to 
the different views of the subdivision of the universe into three regions or 
seven regions. It has been said that Prana is Vishnu. In this connection, the 
text, “ They, these, the eye, the ear, the mind, the speech, breath have their 
place in the head; and are called the dependents”. Aittireya Aranyaka does 
not admit breath being taken as Vishnu. For breath is spoken of in the rank 
of the senses. To remove this objection, the Sutrakara says: 


* * * 


Il OTSTAMTOTT ART 11121 
ll PAADANTYAPRANADHIKARANA 111721 


Paadantyapranadhikarana (28-31) shows that Prana mentioned in Aittireya 
is also Vishnu only, but not the Mukhyaprana or Indra or the soul for 
the reasons that the attributes etc. indicating Vishnu are repeatedly used 
implying permeation, while anything seeming to refer to Mukhyaprana or 
the soul could not be accepted contrary to the significance and the subject 
matter of the passage. 


35 WURTISPA, 36 128-28 


28. Breath is such (Brahman); for the characteristics (of the 
Lord) are repeated in the text. 


‘a ca: Woed’ ‘ST UISg: FW Wr: ‘wT sa seta feed’, ‘aca 
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The characteristics of the Lord recur in the following and other texts: “Him 
the gods made known to their pupils”. “He is the Lord, He is the Prana, the 
highly blissful”. Aittireya Aranyaka says, “Let him understand that all the 
Slokas refer to breath. The breath dwells in this body, which is described 


to be his car”. 
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Here as well, the breath is but Vishnu. This is distinctly told in the 
Skanda. ‘The gods brought to their pupils the knowledge of Vishnu. They 
contemplate Vishnu as their wealth; it is He whom all the Vedas sing, and 
this body is said to be His chariot’. That breath Vishnu also follows from 


the recurrence of the word, ‘Brahman’. 


36 F aprIaeaniefa Tea ASR 3s 1129-291 


29. If it be said that Breath cannot be Vishnu, as the speaker 
declares himself to be breath, the objection is to be rejected 
as not valid, for in this context, the references to the Lord's 
presence in the many embodied things are numerous. 


‘TON a sere sft anercseeenters valet da, Tore wor: waffty 
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According to the Aittireya Aranyaka, “Breath indeed am I, O sage”, the 
speaker declaring himself to be breath it may be stated that Indra as the 
speaker should be taken to be breath. But this view cannot be taken; for in 
the same passage, the text says, “Breath you are, Breath are all the beings” 
and thus point to the relation with permeation, the Lord in the plurality 
of the things for, 


36 MRA TIM AAA 35 1130-30 | 


30. The declaration is made only in reference to Sastra (the 
administrator by Indra) as by Vamadeva. 
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Sastra means the ruler within, the Lord Vishnu. The word Sastra is indeed 
so used in the Bhagavatha passage, “The knowledge, the Sastra, the final 
abode.” The Padma Purana says, “Vishnu is declared by all the names of 
different things, for the reason that He rules all.” There is no word which 


First Chapter (Samanvaya Adhyaya) Il011I 69 


names a thing without declaring Purushothama (the Lord of Lords). Like 
the declarations of Vamadeva “I was Manu and Surya, etc.”, Indra’s speech 
is to be understood. 


36 Magenta daorraearenfMacantes FENN 35 131-31 il 


31. If it be said that (by the word ‘Breath’ Brahman) is 
not meant, on account of the characteristic marks of the 
individual soul and the Chief of breaths (being apparently 
mentioned); we say ‘No’, on account of the three fold-ness 
of devout meditation being taught, the same being taken 
up as the subject of this context; and on account of their 
fitness. 
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The characteristic marks of the individual soul are contained in the text 
from Aittireya Aranyaka and those of the Chief of breaths are to be found 
in the passages describing the dispute between the Pranas. Hence it may be 
argued that this breath cannot be identified with Vishnu. This argument is 
not valid, for the three-fold form of devotion to Brahman within one’s self, 
out of self, and in everything, is meant to be taught and in the passage, the 
same subject is distinctly taken up for elucidation. “He, having cut through 
the same limit, by this same route, has entered Brahma’s heart; he, (the 
Chaturmukha), saw the same perfect Brahman present everywhere’. ‘All 
this has been indeed said by Mahidasa of perfect wisdom, the son of Itara’. 
The Brahmanda Purana says, Vishnu who has produced the Pancharatra 
expounding the supremacy of Vishnu has himself appeared (in the world) 
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under the name of Mahidasa, in consequence of the meritorious austerity 
practised by Itara. And the reason why the persons vary in their eligibility 
for practising particular forms of meditation is detailed in the following 
Smritis. 


Brahma Purana says ‘By some Hari is to be meditated upon as abiding 
everywhere; by some others as abiding in their heart; and by some others 
again as an object without themselves under the forms of Rama, Krishna 
etc. It also says Vishnu is to be sought in the sacred fire by those who are 
eligible to perform sacrifices and other scriptural duties, and in their own 
heart by the sages who can meditate by controlling their senses and vital 
airs; in the idols, by the unenlightened; and as all-imbued by those that 
have known the Lord. 
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Thus is the first paada of the first Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1101-01 I 


Wea: (AAqaeAR: ) WO7l 


FIRST CHAPTER 
(SAMANVAYA ADHYAYA) II01 I 


féedia ute: 1101-0211 SECOND PAADA 1101-02 II 


This Paada chiefly discusses how the significant names admittedly denoting 
other things are to be interpreted as the names of Brahman. There is one 
Adhikarana devoted to Namasamanvaya (the application ofa proper name), 
as a large number of significant terms become thereby easily explained. 


fasIAOMi gtecrt fesot wari egacaRay ore HENRI ‘ser A Sher 
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Omnipresence has been affirmed of Vishnu, as in the text, ‘Brahman, 
that which is most widely spread’; and the same from a reference to the 
text Aittiriya Aranyaka, “Of this Chaturmukha, just spoken of, in the far, 
Aditya is the Lord” and so forth, appears to be affirmed of the Sun. To 


correct this view, the Sutrakara says:- 


* * * 
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Il GeaeTacatA@Heuy 1011! 
|| SARVAGATATVADHIKARANA 1107 I! 


Sarvagatatvadhikarana (1-8) demonstrates that the term conveying the 
attribute of omnipresence which occurs in the Aditya Sruti denotes Brahman 
only, since He alone possesses that attribute in the unrestricted sense; but 
neither Aditya the Sun nor the souls are meant. In the whole Adhikarana, 
the arguments advanced by the Sutras are so very clear that Badarayana’s 
system cannot be construed as favouring the theory of Absolute Identity. 
Hence under Sutra (6) the Acharya remarks that nothing should be assumed 
in the absence of authority, and means that the difference so emphatically 
established between the Lord and the soul cannot be represented as unreal, 


36 Uda NAS 3s 1101-3211 


1. (That which is declared to be) everywhere is that (Brahman 
only), from the use of (the word Brahman) avowedly 
denoting Him. 
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In Aittireya Aranyaka ‘‘He, who is without a body, who is essentially 
wisdom etc.”, and other texts, “He who is said to suffuse everything is 
only Narayana. Maha Narayana text says “That indeed is the highest Lord 
(Brahman) of the wise,”; “He who is the highest Brahman, the Supreme 
Lord.” “Who else than Vaasudeva could be spoken of as Brahman?” None 
else, for He alone is perfect in excellence; all other beings than He are only 
in a limited sense denoted by the word Brahman. Thus the word Brahman, 
denoting, by established usage, Vishnu, the omnipresent, occurs in the 


passage. 
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2. And because the qualities (appropriate) desired to be 
expressed are possible (in Brahman) only. 
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In such texts as Aittireya Aranyaka, “He who is all-imbued, is not heard 
by the ear etc’. Indeed it is He who is the possessor of the qualities of not 
being heard etc. as shown by the text Rigveda, “O Vishnu, no one was, 
is or will be, that can comprehend Your great glory to the fullest extent’. 
The Chaturveda Sikha has this “He is the creator, He is Vayu the perfectly 
wise and strong, He is Indra the wealthy, He is the unheard, He is the 
unseen, who is Hari the purifier, who is the highest Lord Vishnu, the 
unlimited.” 


From the occurrence of the word Aditya the Sun and from the attributes 
of being the dweller in the eye, it cannot be argued that the unheard is the 
individual soul, for: 


35 SATII SIR: 36 1103-341 


3. (On the other hand), the (all imbued) is not the embodied 
soul, as it is quite impossible (to predicate His omnipresence). 


UPd Ta ReIca ITN 1103 I 


That is, it is impossible and against fact and reason that one and the same 
individual soul could be in all bodies at the same time. 


74 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


30 Med 3o 1104-35 


4. And because there is the denotation of the one (Brahman) 
as the object, and (of the soul) as the agent. 


‘STMT Utena’ scare 11041 


In such passages from Aittireya Aranyaka as, “To him who expounds the 
nature of Atman to another that is ineligible viz., the Vedas cease to give 
milk i.e., to produce the desired results’. 


38 geefastsr 35 105-361 


5. On account of the emphatic use of the word (Brahman) 
and of the particle of emphasis being used to restrict the 
word (Brahman). 
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As in Aittireya Aranyaka “Him alone they call Brahman”. For the individual 
soul is not spoken of as Brahman emphatically. “This Vishnu is indeed 
Brahman: this Vishnu is indeed Atman: this Vishnu is indeed the creator: 
this Vishnu is indeed Indra: this Vishnu is indeed Hari who accepts our 
offerings in sacrifices and cleanses the good of their sins, who is of perfect 
bliss,” says also the Indradyumna Sakha. 


36 Fda 35 1106-37 


6. And on account of Smriti: 
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Such as “O Arjuna, who has overcome sleep, I am the Atman that abides 
in the heart of all beings,” “I appear on the earth, and by My own might 
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support the beings” and so on (Bhagavad Gita). No other thing should be 


assumed, in the absence of, or against, authority. 


aaa 3 07-38 ll 


7. If it be said that the passage does not refer to the all- 
imbued Brahman, on account of the smallness of the abode, 
and on account of the reference to the same (soul) we say 
‘no’, because Brahman has thus to be contemplated and 
because the case is analogous to that of space. 
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That is, the thing which is said to abide in all beings may appear different 
from Brahman, on account of the smallness of the abode viz., the heart 
of beings; so also from the reference appropriate to the individual soul as 
dwelling in the eye and other organs of sense. But this view is not correct; 
for the text intends that Vishnu, though all imbued unlike the soul, is to be 
contemplated as abiding in the narrow heart, and as the ruler of the senses. 
Further omnipresence is consistent with residence in a point of space as in 
the case of space itself. “Vishnu is the Lord of all the senses. As such, He 
dwells in all beings. He is declared by all names and words and He is loudly 
sung by all the Vedas.” so says the Skanda Purana. 


35 SEMPRA aay ASA, 3s NO8—-39 II 


8. (Then) if it be said that (the two) should equally partake 
(of the experiences), it is to be denied on account of the 
difference. 
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76 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


SGM Agretaa:’ sf 7 uosi i sf PdtacafefHeorz 011 ‘TERRY 
Ua: SQA dared, ‘A saeagud adedsffaa waf a ana 
cefearieticay’ gcafec: aclad! ‘a aaeanged’ sft yf a ‘Hexsisere 
Bead seafead| Saread - 


That is, if the two, the individual soul and the Supreme Lord, being in 
the same body should be supposed to equally undergo the experiences of 
that body, the view is to be refuted on the ground that their power differs. 

This is also said in the Garuda Purana, “There is no equality in experience 
between the Lord and the soul; for the Lord is all-knowing, all powerful 

and absolute, while the soul is of little understanding, of little power, and 

absolutely dependent,” and so on. 


In the second Sutra from Brihadaranyaka Upanishad, “That from which, 
etc. Brahman has been stated as the cause of all the states of the world”, 
but in the text, “Whatever He created, He was eager to devour; from the 
fact that He devours everything. Aditi, the devourer has been so called,’ 
the act of devouring i.e., dissolution is affirmed of the devourer, Aditi. The 
reference to Aditi, by a pronoun in the masculine gender in ‘Whatever 
He created’, is to be explained like the use of the word Akshara in “the 
unchanging Akshara.” etc. (Bhagavad Gita). To remove this doubt, the 


following Sutra proceeds: 


* * 


| SFycafetepxoT 1102 1 
ll ATHRUTVADHIKARANA 1102 I! 


Athrutvadhikarana (9-10) shows it is only Brahman that is called Adit. 
Brihadaranyaka Upanishad says He is the destroyer of all, since He alone 
can be taken as the devourer of all things, animate and inanimate, as the one 
existing during Pralaya etc. These characteristics occurring in the passage 
are peculiar to Brahman only. Thus the absolute authorship declared in the 
definition of Brahman is maintained. 
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9. (Brahman) is the devourer (Aditi) on account of the 
animate and the inanimate world being mentioned (as His 
food). 
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For Aditi, the mother of the gods, cannot be said to be the devourer of all 
the animate and inanimate worlds. The Skanda Purana says, “Vaasudeva, 
the highest Lord of all beings is the sole author of creation, protection and 
dissolution; other deities may or may not be, in limited spheres under 
them”. The Ghrita Sukta says “That Hari, the glorious Lord, who alone was 
in the beginning, from whom this world came into existence, who is the 
one-protector of the world, to whom the world returns during deluge or 
on release, may accept the offering of clarified butter for the prolongation 
of our life’. 


30 UPRLTST 30 1110-411 


10. And on account of the topic under discussion. 
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For the topic under discussion in the passage is Vishnu (Narayana) engaged 
in the creation of water and the Chaturmukha also called Samvatsara. The 
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Brahma Vaivarta Purana says, “Before creation, there was nothing of the 
dependent world and there was only Hari called Mrityu. By His supreme 
will, Janardana, the redeemer created water; dwelling on that expanse 
of water, the glorious Lord created the grand egg of the universe. In the 
universe, the mighty Lord created Brahma called Samvatsara. The Lord 
opened his mouth to devour him and Samvatsara shouted out in fear. Then 
taking pity on him, the all-imbued Lord appointed him the maker of the 
world. The able Brahma then created all the worlds to be offered to Hari, 
the devourer. 


The Supreme Lord has been said to the one devourer of all. In the Katha text, 
“The sages who cherish the five fires and have thrice performed Nachiketa 
sacrifice, say that the two that are seated within the most exalted of souls, 
viz., Vayu, in the heart of those persons whose body is hallowed on account 
of meritorious deeds, and the two that drink the sweet essence of righteous 
acts, are like the shade and the hot Sun to the righteous and unrighteous 
respectively. ‘there appear some two that are said to be drinking.’ Who are 
those two? This question is answered here. 


* * * 


Il Jetfelpxor 103 I 
ll GUHADHIKARANA 1103 1 


Guhadhikarana (11-12) answers an objection to the conclusion arrived at 
in the preceding Adhikarana, which is, “How can the Lord be said to be 
the devourer of all, in as much as it is not fit to suppose that He is subject 
to the experience of the fruits of Karma? The Katha Sruti which seems 
to convey that the Lord enjoys the Karma Phala should also be taken ina 
restricted sense. It is decided that the two mentioned in the Katha Sruti are 
not the Lord and the soul, in which case a restricted sénse might be taken 

but the two are the two manifestations of the Lord Himself present in the 

heart of men; and He is the consumer of Karma Phala, too. For, in Him 
alone, it is possible to find the attributes of being present in the cave of the 


First Chapter (Samanvaya Adhyaya) 1011! 79 


heart etc. But the Srutis stating that the Karma Phala does not go to Him, 
intend that the Lord is not subject to any undesirable experience 


38 Jet Wiser fF dag 35 1111-421 


Tl. The two (who have entered) into the cave, are indeed, both 
Atman (the Lord), from this very well-known characteristic, 
and from scripture to that effect. 
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The two in the cave (heart) that are drinking the essence of bliss are only 
the two forms of Vishnu. According to Rigveda, “The glorious two present 
everywhere have taken their abode in the body composed of three elements, 
to which for the purpose of worshipping them Vayu has corrected.’ This and 
like texts speak to that effect. Brihat Samhita also says “The one Lord Hari 
assumes are two forms known as Atman and Antaratman, though He is an 
individual one, dwells in the heart of beings and accepts the pure pleasure 
arising from their good works. The Padma Purana says “Lord Hari always 
enjoys only what is blissful and never the opposite. Who can possibly conceive 
the action of the Lord of perfect bliss”? This dwelling in the cavity of the 
heart is a well-known reference to Brahman in such texts as “He knows that 
Brahman as hidden in the cave of the heart (Taittiriya Upanishad), which is 
indicated by the particle of emphasis “f&” (indeed) in the Aphorism’. 


36 fasrsured 35 1112-4311 


12. And on account of the distinguishing attributes. 
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As contained in “He who is the landing place of the sacrificers, who is 
Brahman, the highest Lord of perfect qualities, of immutable essence”, 
the qualities of the Lord cannot be individually described; for they are 
innumerable. Hence, He is called Brahman, which means absolutely perfect, 
so that all His qualities may be collectively denoted. And for this reason, 
the word Brahman is invariably used to denote Vishnu as distinguished 
from other deities. For except the Lord, none are of immeasurable qualities 
as per Brahma Purana. For Paingi’s Sruti states “the Lord is real, the soul is 
real, their distinction is real, real is their distinction, real is their distinction, 
the Lord is not to be pleased, is not to be pleased, not to be pleased at all 
by those who deny the reality of this distinction”. And Bhallaveya Srud 
says, he Lord indeed is the Highest, absolute, highest in excellence; the 


PP) <4 


soul is of limited power, dependent, humble”. “The distinction between 
the Lord and the soul is true and In virtue of my belief in the reality of the 
distinction between the Lord and the soul, may Kesava and all the deities 
defend me’. From these references and arguments it would appear that the 
distinction between the Lord and the soul is not unreal. It has been said 


that the dweller in the Sun, namely, Anandamaya is Vishnu. 


But in the text commencing with, ‘This person who is in the Sun is]; 1 
am he. He, indeed, am I ‘. “Fires are said to dwell in the Sun, etc.” Hence 
as also in the text, “He who is seen in the eye”. Agni alone is spoken of. 
the eye and the Sun being said to be of the same nature. Wherefore, as 
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described in the text, “Therefore just as water does not adhere on to a lotus 
leaf, so to him that has thus known Brahman sinful acts do not adhere”. 
From a knowledge of Agni alone, the absolution from all sins and salvation 
seem possible not from Brahman; hence Brahman is not Anandamaya. To 
remove this doubt the Sutra proceeds. 


* KX 


| SHARMA 1104 I 
ll ANTHARADHIKARANA 1041! 


Antharadhikarana (13-17) shows that He who is within the eye (or Sun) is 
Vishnu and not Agni. It is pointed out that though Agni is present in the 
eye, only Vishnu, the Antaryamin is meant, since He is mentioned as the 
Ruler; while Agni, one of the souls, cannot be consistently supposed to be 
the ruler of another soul like himself. 


35 SFR BAG: 35 1113-441 


13. The person (enjoying bliss) within (the eye) is (Brahman) 
only, on account of the agreement of (the several) 
characteristic attributes. 


maa «fasopa ‘Aoreead fefa’scarfest aTearyacareyoat: | 
TEMS UT | ‘GISEARA’ scarfecasata aaa | ‘seca OT ery eaTS 
caficaft! Ud gear: WySId ale Aes aeqy’ gfe Aerprt 11131 


He who is in the eye is only Vishnu. From the texts such as Rigveda, “The three 
immortal feet of His are in heaven and immortality and other characteristics 
only point to Him”; and also on account of the propriety of the use of the 
words Brahman etc. Vishnu is the dweller within the eye etc. ‘He is I’ and 
other texts have proceeded with reference to the Lord as the inner guide. It is 
said in the Mahakaurma, “It is with reference to the Lord of lords that directs 
from within, that the words, ‘I’, ‘He’, ‘You,’ are used. All the words are used 
to denote the Lord within, though the things themselves may differ. 
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35 Caaifeeqgesred 3 1114-4511 


14. And on account of the statement (of the power of the 
Lord displayed) in particular places etc. 


‘TaeRa aftafan at Sale att va weele’ scarecenenfh: aaah 
Rca gare! TI SAAS! ‘A Sa: BISMIST: SSR: TR: | 
GRAN ales wae altatad ar ate Ice va Teese S ar: F APA: 
UT AMa: Gisegqa:’ sf agdehRarary ‘AaMAcales BARGS Tae: | 
U aa: Wises awake frsdad’ sft a 114 1 


“So whatever may be sprinkled in the eye, ghee or water, runs out both 
sides.” This and other texts state the power of the Lord with reference to 
the place. In the text beginning with “Vamani (He who leads the beautiful) 
and Bhamani (He who endows everything with brilliance)’ the power of 
the Lord which is the cause of causes, is spoken of. And this characteristic 
surely belongs to Vishnu. So says Chaturveda Sikha “He is the ruler, He is 
without a rival, He is Hari the Saviour, He is supreme, He is the highest 
of the high; whatever is sprinkled in the eye, ghee or water, completely 
runs out both ways; He is Vamana; He is Bhamana; He is bliss; He is 
the unshaken”. The same is said in the Vamana Purana. ‘Owing to whose 
presence this eye is untouched by all things, that Vamana is our Lord and 
asylum; so should the votary contemplate Him’. 


$o Gefafrertearied 7 35 115-4611 


15. And (the one within is Brahman only), on account of the 
direct statement referring to the supreme bliss (of the Lord). 
‘TON Ta wa @ ca’ sf, fossa ga’ ‘Seal self Bora 
scorer fF awry ‘AAMT CRA al eso A ATA: | SeaHTe GUA 
RepSrretr:’ gi sedath Fa A Meas Youd 1115 


From the texts in Brihadaranyaka Upanishad, “Breath is perfect, bliss is 
perfect, wisdom is perfect’, “Perfect wisdom and bliss are Brahman’. As per 
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Taittiriya Upanishad, “He knew Brahman to be bliss, perfect bliss, perfect 
bliss is indeed the characteristic of Him only’. The Brahma Vaivarta says, 
the characteristic of supreme bliss belongs beyond doubt, only to Vishnu; 
from Avyakta (Sri) to the blade of grass all enjoy but a drop of bliss”. And 
it would not be right, while the word is possible to be understood in its 
comprehensive sense, to take it in a restricted sense. 


33 garaacarcarrearred 35 1116-47 


16. And (the one within is Brahman only), from the 
statements of the conduct of the person who has heard the 
Upanishads, etc. by Vayu to Brahman, (Karya Brahman or 
Para Brahman as the case may be). 


‘Sa sel Tale’ sfal t aafsaar AeaTgHT 1116 


This is referred to in the text, “he leads these to Brahman”. For it is not 
reasonable to suppose that by the knowledge of one, the individual soul, a 
different one (Brahman) could be reached. 


36 sqaRerdeaetared Adz: 33 1117-481 


17. And (The one within the eye is Brahman, only not Agni 
or any other); for, otherwise, it (supposition) would involve a 
regression in infinitum (Anavastha) or an impossibility. 


vig  dlaermaracdsaRed:, weaned FF vas 
PAA SVR aIcdeT WAT Ml ScaeRTPOP ‘a: yfeteai 
fers gfe si a yfetdt 4 ac ag ufetdt ok a: gfe waaay T 
STISaRa: seared | Sa Tea Sequel | 
a are ofadt aiey’ gcarfear walcranca Npferetassttar at Ben: | 4 fe 
faso: gfetearitenRcarsia — cud sie 

If one individual soul is said to rule another, this would involve a regresses 


ad infinitum; for the second would have to be ruled by a third, the third by 
a fourth, etc.; on account of one soul being of the same dependent order as 
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another as well as owing to the impossibility of asserting of him the power 
of ruling other souls, He who is in the eye is not the individual soul; for 
there is no authority to restrict that one particular soul has control over 
another. And this, of course, refers to the disputants who do not admit the 
existence of the Lord. 


In such texts as “He who is seated on Prithivi, who is different from Prithivi, 

but whom Prithivi does not know, of whom Prithivi is the body, who 
actuates Prithivi from within, He, the Atman is your Lord, the inner guide, 
the immortal one,” thus the inner guide is spoken of. And there again, in 
the text “This is immortal”, immortality is declared of the one within. But 
from such texts as, “He whose body is Prithivi’, that thing, as permeating 
all, would be rightly taken to be the material cause or the several souls. For 
the state of being embodied in gross matter, earth etc. is not admitted in 
the case of Vishnu. To remove this objection, the Sutrakara says, 


* * * 


Il SeqaRTAHT 105 1 
ll ANTHARYAMYADHIKARANA 1051! 


Antharyamyadhikarana (18-20) discusses the objection to the conclusion 
of the preceding Adhikarana, which describes an Antaryamin dwelling in 
Prithvi as the ruler of all and who as being the master of the physical body 
can be taken only as the limited soul etc. Vishnu is the Antaryamin spoken 
of in all these passages, for the characteristics of being unknown even to 
the presiding deities, of being absolutely independent and blissful though 
present in everything, of being absolutely immortal etc., are possible to 
find only in Him; whereas the soul cannot be supposed to be present in 

everything and in all souls. Nor could He who has been declared to be 

different from the soul, be regarded as such. On the other hand, it is possible 

to understand how all other things (matter and souls) can be spoken of as 

the body of the Lord, though He is not subject to the limitations of a 

physical body. 
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18. The internal ruler (is Vishnu), on account of His 
characteristic attributes being mentioned in the passage 
treating the Adhidevas, etc. (Presiding deities, etc.) 


a gfetdt 4 de’ ‘a: yfetear sR’ -, scariest afelearey careaueenfeuue 
aa & fe “Ao Paso GATT Ft GTA?” | A Aisa sgetisTa HA SATANSE 
Sse sales: GIST FATAAARGSS’ scarfersfafeaisr“aVA 1118 


From such texts as “He whom Prithivi does not know, who is different 
from Prithivi’, containing attributes characteristic of Brahman, declared in 
passages treating the presiding deities, etc. He is the incomprehensible, and 
the dweller-in declared in the texts “O, Vishnu, no one who was, is or will 
be, can fully comprehend Your glory”, “he who is present everywhere, but 
not heard, reached, thought out, guided, seen, perceived or commanded, 


who is the Person dwelling within all beings”, says Aittireya Aranyaka. 


36 FT CAA ee 36 1119-50 ll 


19. Nor is He the Pradhana declared by Smriti, the 
characteristic attributes of this not being mentioned. 


Prprcanfenarsesats Cycsh WAAAAAIA 1119 


The internal ruler is not the Pradhana (matter) which is the subject of 
Kapila Smriti, because the attributes characterising Pradhana, namely, 
being the material cause of the three qualities (Satwa, Rajas, Tamas), etc. 
are not mentioned. 


36 aNRearasft fF Fetal 35 1120-5111 


20. (Nor) is the embodied soul (the internal ruler); for both 
speak of the soul as distinct (from the Ruler within). 

‘a SI PSATAAISR FAA A ae BRAT ORR FT STARRY 
Tay a aneaisedaferya:” ‘at fas fre. fascart & fas 
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4a ae ee fisrs ak’ seeprasit fe enfeat Aesa oiarefiad ‘sft 
Pema weer wt aR GRA ORR RI ASTI 
Sia Gaara aReafeete: 120i scarcaastprwory 105i sggacarfexun 
fasoirent:| dai — ‘Wdesmerararrag: stat aq ofrorey! Peg 
fry adic Geer dacaa ugdaihy oRueatead ef: ’scqecar, — ‘Benurarhh: 
Ue Tad van yflerstsea: Tesafea Bea Ae: FEM, Hach 
aaseRte Bade faery’ scyecs THe ‘BAaRTCONa: Ue:' sf oe: 
yaa ycadissdtq— 


For both the Sakhins Madhyandina and Kanva read the texts which speak 
of the individual soul as distinct from Atman, as conveyed by the texts ‘He 
who standing in Atman (the soul) still separate from Atman, whom Atman 
does not understand, for whom the Atman is like unto a body who directs 
the Atman from within, He this Atman the Lord is your internal ruler, is 
the immortal ruler within (Brihadaranyaka Upanishad). Again, the Kanva 
text says “He who stands in Vignana (the intelligent soul) is still separate 


from Vignana whom Vignana does not understand, for whom Vignana is 
like unto a body etc.” 


From the Will of Vishnu such a real world decays every day, and being 
present everywhere in this world, the perfect Lord is most benevolent. 
Hence this world is spoken of as His body. From this statement it is clear 
that there is nothing inconsistent in speaking of the world as the body of the 
Lord. In a preceding passage, invisibility and other characteristic attributes 
have been affirmed of Vishnu and in the passage referring to Akshara, first 
there is this statement, “That which is unseen and unperceived, of no race 
or colour, without eyes and ears, without hands and feet, which is the 
eternal, all powerful, omnipresent, extremely subtle and unchangeable - 
that which the wise clearly perceive to be the cause of all beings”. Further, 
it says, “Just as a spider spins out its threads and withdraws them into itself, 
just as plants grow on the earth and as hair grows on the living body, so 
does this universe proceed from the Imperishable”. 


And from the text occurring later on “the one which is higher than the 
great Imperishable” (Atharvana Upanishad), someone would appear to be 
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more exalted than the Imperishable. To remove this doubt, the Sutrakara 
says, 


* * 


Il AEVAca TPP 1106 1 
| ADRUSHYATHVADHIKARANA 11061 


Adrushyathavdhikarana (21-23) proves that the terms connoting 
invisibility etc. denote only Vishnu, not the Akshara in the Atharvana, 
of whom the attributes appear to be affirmed - the attributes of being the 
object of the Highest knowledge (Para Vidya), of being omniscient, and of 
golden hue which forms the very essence of the spiritual nature. It should 
be remembered that invisibility etc., are meant to convey only the Lord’s 
unlimited nature, not the absolute invisibility etc., From the arguments 
furnished in this Adhikarana, it may be seen how all the excellent qualities, 
positive and negative, meet in the Lord. 


36 sggucafeurenl aft: 35 1121-521 


21. He who is possessed of the attributes of being invisible 
etc. is (Vishnu), on account of the declaration of the 
characteristic (of His being the subject of the higher 
knowledge). 


yfdee §=gerayerca’ serie, Wsadite «faery! sca: We Acad: 
WRIPATL, Peeeatsay Sead’ sf Vycea Weyl: HTP: | HeeEaTe, TAIRA: 
wifiearied 7 eeoameg| ‘ad farsa ge wafer’ | ‘acwd eRars ac aT 
fear aafedar’ ‘ster g ara feel afeaedt oer daraer a’ | da Al deal ARIST 
STs a was BISA! set oT Ba a skdfecaeal Alsatagear 
PRT: UR: CRATE’ Scene Teaetieererrarafaenfasacathidsopargeaca4te 
Trp: 12111 


After adducing the instances of earth, etc. and subsequent to the text, 
“Everything in the world proceeds from the Imperishable”, mention is 
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made of the most exalted of the exalted among the imperishable; from 
this mention made in Sruti, and from the Smriti, Bhagavad Gita, “The 
unchangeable is called Akshara (the imperishable)”, Prakriti seems to be 
declared. And from the word Brahman, as also from the reference to the 
most exalted, Hiranyagarbha may also be meant. 


But the above views cannot be taken; for in the texts it is said, “Of the 
eligible, he who knows Him thus becomes immortal’. (Taittiriya Aranyaka) 
That is the deed which meets with the approbation of Lord Hari, and that 
is knowledge which comprehends Him”: “Now two branches of study are 
to be distinguished; the superior and the inferior; of these, all the Vedas, 
grammar and other supplementary disciplines, Ayurveda and other 
incidental subjects, poetry and other arts of a general nature constitute the 
study for inferior knowledge. Then the higher (superior) study is that by 
which the Lord (Hari) is to be known, who is invisible, untouched by the 
three qualities of matter, who is perfect and the highest Lord”; it being clearly 
stated that the object of higher knowledge is Hari - which is made out to 

be the characteristic of Vishnu, it is to be concluded that Vishnu alone is 


pointed out to be the possessor of the attributes of being invisible, etc. 


3 fasrsuyecqqesrar aaxt 35 122-531 


22. And from the distinctive attributes and the statement 
of difference, the two others (are not described by the 
attributes of being invisible, etc.). 


‘a: Ude: dere ars aq’ sie fastsors epi’ Tedacde AA 
waa Toad’ sf Aecaueers fafa: | ‘SOX cae at aT NEpfraiswita 
sft: ur Meier: WhaT dea fasopssrari GTR Uk Wie: Ged: TRA 
skaafermesrriray i sft care sre tera sari We 
aR’ grafe faseurta) ‘ae ger qeacaferser afearaate dtaente:’ set 
TECTIA MALNTSATAISAY F Ss: 22 1 


From the attributes declared in the text, “He who is all-knowing, who is 
the master of all, whose meditation is perfect wisdom”, “Prakriti cannot be 
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the invisible; nor could Virincha be the invisible etc. the distinction being 
drawn in the text, “From this Imperishable are born this Chaturmukha 
Brahma, and the deity presiding over Form, Name and Food. 


Prakriti which is of the lifeless character is called the lower kshara. The 
spiritual Prakriti dependent upon Vishnu is called the higher Prakriti or Sri 
whom they call higher Akshara; and consequently they call Hari perfect in 
excellences, the Imperishable Akshara higher than the higher; thus three 
Aksharas imperishable entities are spoken of. From this explanation found 
in the Skanda Purana, one of the three Aksharas, “The higher than the 
higher Akshara’ is indeed a distinguishing attribute of Brahman. And from 
the text, “He is rid of misery who sees the other than the soul, Isa the 
Lord worshipped by the gods, and contemplates His glory” (Atharvana 
Upanishad), the express mention of separate nature by the word Anya 
‘other’, precludes the taking of the internal ruler to be Rudra, though 
suggested by the word “Isa’. 


35 BUTRIRATe 35 1123-54 Il 


23. And on account of his colour being mentioned. 


‘Fel Wea: Usa SA Hafefish ges seeathey’ sf “vat ARTO setts 
TEM FT WSR: | BAP aRAhaedad | Ad Ud aporaed fear fervent hraAy 
RUSS” gel Ta se RA ARRORE wea worl gai 
wh ted pf a wrens fafentr ahsaq sa 
waeiaeurta rede fe wowaftetaad 123i i sft sageacafeteorzit 
SqQUcaeVy Peta ‘Meda Wee aaa deaqregared’ 
ofl 42a Aca Be — 


“When the soul sees his Lord, brilliant like pure gold, the cause of 
Hiranyagarbha, the maker of the world, in whom the six qualities are 
perfect, etc.” (Atharvana Upanishad), thus the colour or complexion of the 


Lord is declared. 


“In the beginning there was the One, Narayana; neither Brahma nor 
Sankara was engaged in their duties. Narayana reflected tranquility. From 
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His thought (Will), these things came into existence, Vayu, Hiranyagarbha, 
Agni, Yama, Varuna, Rudra, Indra etc. Of the glorious supreme Lord 
Narayana there are indeed four different hues, white, red, golden, black. He 
exhibited Himself in these forms and hues for the sake of these souls. He 
further wove warp and woof His forms into several beings for the purpose. 
Hence His colour is declared to be of such (purity); and accordingly these 
five colours of spiritual essence are declared of Vishnu only. 


Objection:- Of the characteristic attributes of Vishnu such as ‘being 
invisible’ omnipresence is affirmed of one Vaiswanara - that is, Atman and 
a derivative of Vishva and Nara or the Universal Cosmic Man. in the text, 
“the eligible who contemplates the Lord occupying the space of a span in 
the heart as being unlimited”. To remove this doubt, the Sutrakara says:- 


eS 


Il A2aTaRTfpeoy 107 Il 
ll VAISWANARADHIKARANA 1107 II 


Vaiswanaradhikarana (24-32) answers the objection that He who is 
invisible etc. cannot be Vishnu who is higher than the higher Akshara, 
since the characteristic of omnipresence is indicated in the Chandogya of 
Vaiswanara, the well-known Agni; the common acceptance of the term 
and the circumstance of his being connected with sacrifices point only to 
Agni; moreover, if Vaiswanara and other terms denoting Agni be taken to 
denote Vishnu, the classification of the Suktas as Agni-Sukta etc., could 
not be made. Against this objection, it is shown that Vaiswanara under 
discussion is only the omnipresent Vishnu; for He alone possesses all the 
characteristics conveyed by the derivative term “Vaiswanara, which means 
‘the one that is present in all the Naras (souls)’, and as the Antaryamin 
Vishnu possesses all the characteristics of Agni in his sacrificial relations. 
He is declared by all the Vidyas and Suktas under the names of Viswanara, 
Agni etc.,; all authorities point to this sense of the passage, and the Suktas 
etc., speak of Him in this style that Brahman may be contemplated with 


all these attributes. 
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36 G2qTAR: Ua sTsafasrare] 35 1124-55 


24. Vaiswanara (is Brahman only), on account of the common 
term being qualified by a distinguishing good word. 


sraTfascal: BTR aVaTAReTeaey fas UAH grec faersorrggart 
fersuRe 124 1 


The term Vaiswanara, though a common name of Agni and Vishnu, now 
being qualified by the word Atman which by settled acceptance denotes 
Vishnu, shows that Vaiswanara is Vishnu only. 


33 PRAT Tarfefe 30 125-561 


25. What is thus declared in the Smriti may lead to (same) 
inference. 


‘aé deat apa mri cena’ sf Stara a waa 
SORIA! PARAL Sf grea: TATE: 1125 1 


The Smriti is “] become Vaiswanara connected with all human body and 
rest in the body of all being” (Bhagavad Gita), which leads to the conclusion 
that the same Lord is spoken of in this Sruti also, the Smriti being of the 
same import. The word “Thus” points to a corroborative statement which 
expresses the same thing as the Sruti. 


35 Mealfeaisnd: Teer aa cea seyenessag Geary 
aq 35 26-57 ll 


26. If it be objected that (Vaiswanara) is not Brahman on 
account of the Word (scriptural passages dedicated to 
Agni etc. and other characteristics of Agni) and from the 
function of the one abiding within; (we reply the objection) 
is not valid on account of the teaching that Brahman is to be 
contemplated as such, and on account of the impossibility 
(of finding in Agni the attributes declared in the beginning 
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of the scriptural passages); and also for the reason that some 
sakhins read of him (Vaiswanara) as (man of description 
given in the Purusha Sukta). 


‘maahdgare: ‘aeareqa aroncsey’ scarfeersa: | ‘AVa test Hale’ 
‘sea Tua Adisqedued sreca:’ gcarefaforsarieerechn 
a ‘West wad dah weeedetay scales wae: 
ORS a udad aes asa da ‘ser STAMOS Wea: 
wR fad ekaurict: adam deat aelets: Vay: Udepry: ad et: 
aaeg sft) ‘A a WaT faed eRARTeRgINT aT Udy allay 
Bay Way Udy cag Udy dey oral sala’ sla Taasfesea ala 
SST ASS «AARC «=| ACTIN: ||| AIT: 
We Ud send foe fen scares ‘at 4 anes fe sa’ scour” 
SUSE aa: | “ASAT ATA! vada: Bal sao4d’— 
geaieat a: Gorrean fropufeaiawtan ‘cq Ueoneaafdeaeq: wW: 
gerqcat scat eared) aglecd UepeidedayROMey, fase 
We aaa dat a wel — ‘ade des oh fica fase 
ada 4 sat Pied yeas’ sft aadefsRarat a — ‘esis 
Gea: Teale: Tea ste ‘ww Paes: oe: ust skerfeeleera 
Sass Piste: gftl gecafecra a ‘ser fe 
wey Uh feats + dar addersa ders w aRe’ scaieu 
DATaoulad MselHdalesh Sl TAAAAAS Tee Teles FHT il set 
ARC aaATATHN THAT: 1126 


The Word is as follows, “This Agni is Vaiswanara” (Brihat Samhita). 
Rigveda says “The gods have produced Agni, who is Vaiswanara and 
has shown Himself for the clear understanding of the gods”. As per the 
text in Chandogya Upanishad, the characteristic attributes intended by 
the word ‘other’ are such as are in the texts, “In Vaiswanara that becomes 
offered”; “The heart is Garhapatya (Agni who is first made)”, the mind is 
Anvaharyapachana (the fire on which the rice is to be offered is cooked), 
the mouth is Ahavaniya”. And from the texts, “By whom this food is 
cooked,’ (Brihat Samhita), “Therefore the food which is first brought, 
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is fit to be offered,” the location within Vaiswanara as the digester seems 
to be meant. Therefore, it may be held that Vaiswanara is not Vishnu. 
But it is not so. For the Mahopanishad says, “Now indeed this Lord, the 
most subtle of the subtle, higher than the high, absolutely perfect Hari, do 
you contemplate Him as the one thing declared by every name, guiding 
every action, possessing every peculiarity, perfect in all excellences, the 
accomplisher of all that He likes, the abode of all properties, the exhibitor 
of all forms. He who devoutly contemplates the perfect Lord Hari abiding 
in his heart, attains virtues that lead him to all the regions of the universe 
(and) to an insight into all the beings, all the gods and all scripture”; thus 
the Sruti directs contemplation of Brahman under the names of various 


things and as possessed of their various characteristic attributes. 


Not being accepted as perfect and falling short of perfection in virtues, all 
other gods are considered non-Brahman, and Vishnu only is Brahman, 
the Lord. From such authorities and from the initial question “Who is 
the Lord, our ruler, and of what description is Brahman?” and so Vishnu 
alone is Vaiswanara. Vishnu is spoken of as Purusha in such texts as “The 
moon was born of His mind, the Sun from His eye”. Some sakhins speak 
of Vaiswanara in the same terms as of Vishnu. “His head is Sutejas, the 
brilliant one, His eye is the Sun, illuminating all, and His breath is Vayu 
of separate path”. 


The particle ‘cha’: and’ is meant to draw attention to the fact that in all the 
Vedas, Tantras and Puranas and other works, the Purusha Sukta is known to 
declare Vishnu. So says the Brahma Purana also. ‘Just as the Purusha Sukta 
invariably declares only Vishnu, so be my mind ever devoted to Vishnu’. 
The same is said in the Chaturveda Sikha: “He who has a thousand heads, 
thousand eyes and thousand feet”; thus spoken of in the Purusha Sukta - 
‘This, our Lord is indeed beyond the reach of our thought, is perfect, the 
Supreme Hari, the cause of all the rest, who has no beginning, no end, 
has innumerable heads, innumerable eyes, innumerable arms, innumerable 
excellences and innumerable forms’. 


The Brihat Samhita has the following, “All the Vedas and their supplementary 
disciplines do not, O Narada, declare Vishnu and Vishnu alone so distinctly 
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and fully as the Purusha Sukta does”, and so on. “The world, Vedas and 
other things are denoted by the names of those members of the Lord’s 
person from which they have sprung or by which they are supported just 
as face etc. are spoken of as Brahmana etc’; from this explanation in the 


Naradiya Purana, no contradiction can appear in speaking of them as 
identical. 


38 Sd Va A Cdl Wi A 35 27-58 il 


27. For the same reasons Vaiswanara cannot be the Divinity 
Fire or the element Fire. 


afdeartacataie wa ataarn a ufeaiscrd: akredd vara 4 aT 
woayehad 27 I 


‘Though the words Agni, Vaiswanara, etc. may by established usage denote 
the divinity presiding over fire, or the element fire itself, still for the 
aforesaid reasons, that which is spoken of by the word Vaiswanara in the 
passage under inquiry is neither the divinity nor the element. 


3 Tareas SAR: 35 128-5911 


28. Jaimini thinks that there is no contradiction in the use of 


words (to denote other things), though they directly declare 
(Brahman). 


Teaea: gear srenfeareraentt wera selaranaed, 
CERAM aderikegarsete saat ‘ararerS 
Remancakeah amid sl aerdtarRinc yeread’ ll sty 


Thredaara Adri aeafarre: 128 1 


Agni and other words do not signify fire etc. However, by the same Word. 
which ‘directly’ i.e., primarily convey Brahman, the things of the worl 
are denoted for the sake of communication, or through ignorance age 
the primary denotation of words. In taking this view, Jaimini says» Ag 
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contradiction arises’ from the two uses of the word to denote Brahman as 
well as the objects of the world. ‘Other sages severally take up as their own 
a few of the judgments that form part of the spacious mind of Vyasa and 
make use of them, even as the houses etc. enclose portions of space’. From 
this statement in the Skanda Purana, no contradiction, it is clear, exists 
between the opinions of Vyasa and the opinions held by the various sages 
who are his pupils. 


35 afer Reag4x2a: 35 1129-60 


29. On account of His manifestation through Agni, etc. 
Asmarathya opines thus (sees no contradiction). 


aa ca ut eraerrarey seus Hea USSSA ScALARLA: 1129 I 


The sage Asmarathya holds that though in the various hymns Brahman is 
expressly the subject, not Agni and others, still the distinction as hymns 
to Agni etc. is explained on the principle that Brahman manifests Himself 
through Agni etc. through whom the devotee is to seek Brahman. 


3 sperdafaR: 33 130-611 


30. Badari (explains it) from (the importance of) remembering 
(seeking) Brahman in Agni, etc. 


aa daraey frsoneraresapreaicaed af: — sf aeR: 130 


The sage Badari, explains the distinction between the various hymns, as 
it is enjoined that Brahman is to be recognised in fire, etc. declared in the 
various hymns. 
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3 aarare thfrecaen fe asta 35 1131-6211 


31. Jaimini (explains it) also on the ground of (the devotees) 
attaining to Agni, etc.; for so says the Sruti. 


Taree deq oP: gaiieasaie Grea Aad ‘a sen 
aera ded wate’ sf aetafe 31 7 ARN HIST wee sft Bera 
gcdd se — 


Jaimini who sees no contradiction even when the words directly denote 
Brahman, also opines that the distinction among the Suktas may be explained 
on the ground that the devotees reach Agni and the Brahman through Agni, 
etc. The Sruti which supports Jaimini'’s view is “In whatever form the votary 
contemplates Him, he attains to the very same form’. It is not indeed right to 
hold that the votary contemplating one attains to another i.e., contemplating 


Brahman attaining Agni. To solve this difficulty the Sutra proceeds. 
36 SPA GAR Ss 1132-631 


32. They (Srutis), indeed, declare Him to be found in (this 
Agni, etc.) 

i eptaraearrara ‘asa freq’ ‘a ws vasa aonratsya: 
Gey’ SUC 132 i Sa dearfseory 07 Il 


The Srutis such as, “He who is present in Agni”. “He who is in this Agni, 
full of splendour and of absolute blessedness, the Person of eternal essence” 


declare him Vishnu to be present in Agni and other things (Brihadaranyaka 
Upanishad). 
sf srereadetrracnernastarfad seer WeyATeaeT 
’ facta: ure: 1101-021 


Thus is the second paada of the first Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1101-02 


Waa: (SAGaeA:) 011 


FIRST CHAPTER 
(SAMANVAYA ADHYAYA) 1101 II 


aca: Ue: 1101-0311 THIRD PAADA 1101-031 


In the first and second Paadas it has been shown that all the terms proper 
or significant denoting the various things of the world declare Vishnu only. 
But it may be objected that they need not be taken to denote Him alone, 
as they may signify other things as well. To answer this objection, the third 
paada proceeds. Here the terms which denote Brahman as well as other 
things, whether according to the principles laid down in the two preceding 
Paadas or according to Srutis which equally apply to both, or by the very 
nature of the words, all the names, significant or insignificant, are shown 
to denote Him in their primary and comprehensive sense. 


wa ade a wer sear fast waeca wrens ue asiafe 
fas: urfdenfasacagny! dd ‘aR at: yfatdt araRemid va: ae 
Waa SAY SICAL’ Seas, ‘MOAT arerefa waisarssfaenecten:’ 
SUIS: PRATATAT: ATHY’ SATS SAKA MOTTA: | A VAISHARARA 
gen WAM:’ sf vlafetstea dat: wfaReadt Sead — 


In the Atharvana Upanishad, in which Vishnu, the Imperishable, 
characterised by the attribute of being invisible, has been declared to be 
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the subject of the study for higher knowledge, the same is also declared of 
one on whom Heaven etc. stand supported; for instance in the text, “Him 
in whom heaven and earth and the sky are woven, the mind also with all 
the vital airs, know Him alone as the one Atman’. In the texts, “You are 
the support of the vital airs, O Rudra, as well as the destroyer. Do not visit 
me as the destroyer, but bless me with Your holy presence”; “He who is the 
Lord of senses, clad in skin wields Pinaka the bow, may He, Isana prolong 
our life”. Rudra appears to be the supporter of vital airs. “He moves within, 
obtains many births, conveys marks appropriate to the individual soul. 


Thus Rudra or Jiva appears to be the supporter of heaven etc. To remove 
this contradiction, Badarayana says:- 


* * * 


I JAAP 11011 
l! DYUBHVADHIKARANA 1101 II 


Dyubhvadhikarana (1-7) shows that the abode of heaven, earth etc., is only 
Brahman, but neither Akasa nor Vayu. 


36 BAMA TAMeaIe] 30 1101-64 


1. The abode of heaven, etc. (is Brahman only), from (the use 
of) the word which is restricted to Vishnu alone. 


Hdd GAY Mey eae EPaENsN fsa) ‘SAMA: 
qed fewer! tara wee Staaten’ sft sada ltl 


In the text, ‘Know Him alone the Atman’, from the use of the word 
Atman, the abode of heaven etc. is Vishnu only. Brahma Vaivarta Purana 
says “The words such as Atman, Brahman do not declare any but the 
Imperishable Vishnu, for perfection in respect of qualities is not reached 


by others”. 
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35 FIT eAIeM 35 102-65 ll 


2. (And the word Atman is not used in the secondary sense 
denoting Rudra, etc.) on account of its being spoken of as 
that to which the released finally resort. 


‘smarts Oa: sft ‘seftertt vey ,‘aRa weed Peacr 
Pe! ‘AEAISA fyhs Maeda a wee ahh aaa AM: 
SIRS MEA ra: | SAPS AGM 112 11 


In the text, “This Akshara is the bridge of those that have attained 
immortality’, Atharvana Upanishad says. “He who knows Brahman 
reaches the Supreme Lord. The world subsists by the grace of Narayana, 
the most revered One to be known, the abode of all the released and the 
sole Lord of the Universe”, as per text Maha Narayana. “The final resort 
of the released”. “He approaches this Atman of the blissful”. Such texts 
declare that Vishnu is the final goal of those that have obtained salvation. 
And the Aditya Purana says “the person who attained the knowledge of 
Brahman is, however, not considered released until he has been in Sveta 
Dwipa; such is the conclusion of the Sastra’. 


30 ATAMATewTT So NO3-66 


3. Not (i.e., the abode of heaven etc, cannot be) that which 
is inferred (i.e., the Pradhana or Rudra) on account of the 
absence of terms denoting it. 


THACAarrCReafeadeatsa = RAL RAR caTfearewpeq rare 
MISA: FT Os: FT HOI SF HUA: F Sail A SRatsaca Ay fersopt: Ge: 
Waar scarear nrorfrersacaefasiRarnca | TAS BT — ‘Sol saad 
TANGA ITS: | SMTA UM Fecal Asad aft J AR Are 
Ach: PARSER Ta Set fersoy: OATHS act: Sra: tl Ba: GaSe 
qd: gee: | peacpe ee adt aed wade HfraraRaal eat 
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faRaea PRA SSNIgEMPTISETALaae-sz Sead Va APA: gtectas 
va fears: | deg GEMS ae gearas:’ sft aA a — ‘Ag ARTO 
TARR S44: | SRT Tela va webicta:’ Sf Spe TF — Ba 
AROS ATP Ges: | Wee PS] Reta Cae ORY sferageha: 
TAS Fe: TARA Sat TERY aA: Hureifer rae ai fase 
act ahora mera: sft 7 ste 1131 


Here, in the present text, Rudra is not spoken of as the Creator on the 
authority of the Agama which depends for its authority upon mere 
reasoning; for the special terms such as, “the wearer of ashes’, “the Fierce” 
denoting Rudra only, are not found here. On the other hand, the attributes 
of being the stay of the vital airs, of being fierce and the like are affirmed 
only of Vishnu as seen in the following passages:- 


“He is Hari who is the destroyer; He is Hari who is called Rudra (the 
Fierce); He is Vishnu who is the mainstay of Prana (vital airs); He is Vishnu 
who is the supreme Lord of breaths; He is the highest Lord, far higher than 
the high, who is ‘Isa’, the ruler; He is Hari who is unlimited”. And in the 
Brahmanda Purana, it is said, “Janardana (i.e., the redeemer, Vishnu) is 
called Rudra; for He cures the disease of life. He is ‘Isana’,, the ruler for He 
rules the lords of the world. He is Mahadeva for He is great and splendid. 
He is known as Pinakin: for those that have crossed the sea of life and 
obtained release, take their stand on Him and drink in pure pleasure. He is 
Siva, for, He is absolutely blissful. Hari is Sarva, for He closes the gates of 
happiness against the wicked. The Lord is called Krittivasa; for He shelters 

or dwells in this body covered over with skin, to guide it in life. He is called 

Virincha; for He produces the world out of Himself; He is Brahma, for He 

is perfect, and He is Indra the wealthy, for He is the sole Lord”. Thus in 

words of various denotations, the Lord who is Purusha, the most exalted, 

who has measured the world. in three strides - such is the Lord Highest that 

is sung by the Vedas and Puranas together. 


The Vamana Purana also says: “But the names, Narayana etc. belonging 
to Vishnu cannot be taken to denote any other than Vishnu; while 
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Vishnu is that single One whom the names of all others do primarily 
denote”. This is also stated in Skanda Purana:“Purushothama has given 
to other individuals His own names except Narayana etc. just as a king 
confers the various parts of his kingdom on other people except his own 
city.” And the Brahma Purana also says “Kesava (the Lord of Brahma, Isa 
etc) has given special names, which are also his names to Brahma as the 
Chaturmukha, Satananda (of a hundred blessings), the lotus-born; and to 
Siva, the names such as, ‘the Fierce’, ‘Wearer of ashes,’ ‘the Naked’, ‘the 
Skull-bearer’, etc. 


35 WUNTeT 35 1104-67 


4. Nor the individual soul; (nor the chief of breaths). 


dee Sg fH cial ayeal ‘STAM agen fersraa’ sft Tela Tee GAA: 
041 


For the same reasons as have been put forth under the preceding Sutras, 
neither the individual soul nor the chief of breaths (Vayu) is to be taken 
as the abode of heaven etc. Moreover, in a similar text, “he who is unborn 
becomes many” (Taittiriya Aranyaka). The assumption of many forms is 
declared only of Vishnu. 


39 AeeAMISM 35 O5-68 il 


5. On account of the declaration of difference. 
4 deg areal ‘WE Ber Geary Afearsy’ sft Ae eageane 11051 


The view of absolute identity cannot be taken; for the text “He who sees 
the Lord worshipped by the gods as different from himself and understands 
His glory”, declares the difference between the soul worshipping and the 
Lord worshipped. 
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35 VaR 35 O6—-69 I 


6. On account of the subject matter of the context (being 
Brahman). 


'S faa afeced’ sft Hea Aad WHR] 06 1 


For the passage has for its subject Paramatma, whose knowledge is 
to be acquired by the higher study spoken of in the passage beginning 
with, “There are two kinds of study to be known etc.” (Atharvana 
Upanishad). 


36 ReaICIEAPA FT 36 |O7-TOll 


7. And (also on account of the two conditions of standing 
and eating (described). 


argu MAG GE SAM gal URSKord | CARA: fret CaS RASA 
afrarnettic’ sf gersflaat: Rearcaeath: O07 i il gyfer Erarfetepxory_ 101 
WON F Aaa AY’ Ecqerca’ A Ft wT acHRa' | scaehetta Aaa 
THU scales MUeaea ayardtcadl ake — 


In the text, “The two are like two birds, which are inseparably connected 
and live together, embrace the same tree; of these one eats the insipid fruit 
as sweet; the other without eating shines all round.” Thus the Lord is said 
to stand shining; while the soul is the subject to the experience of the 
consequence of his works: and the difference between the Lord and the 
soul is declared. In the Chandogya text commencing with, “Prana is greater 
than Asha (hope)”, and further on saying, “He who is perfect is indeed 
bliss itself”, Prana (Vayu) apparently comes to be the perfect one. And 
from the text, “Pranas (Breaths) that have begun to depart”, describing a 
characteristic of Vayu, the Prana presumably denotes Vayu. To remove the 
doubt whether Vayu or Vishnu is actually meant here, the Sutra proceeds. 


* * * 
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Il FATfetepRoT 1102 1 
ll BHOOMADHIKARANA 11021! 


Bhoomadhikarana (8-9) shows the term Bhuman meaning perfectly blissful 
and denotes Prana as only Vishnu who possesses all the characteristics to be 


found in the Chandogya passage. 


35 FAT VATaTeeqUea 35 1108-71 I 


8. The perfect one (is Vishnu only), on account of the 
absolutely blissful nature described and His being declared 
‘Superior to all’. 


THe «iwi ‘sequen §=6aderqaduesne = fjord 
TT! ‘Meaty eg feearal fagareyaq fled AR cqHeNy oy Ger 
fagaa: oat facay! sft ofa: ‘AgsmPmat WUsdraie’ scares 
aTpauiifefersferrentshs 108 


For the perfect one is described as ‘bliss itself’ in the Sruti, thereby 
showing that He essentially consists of blessedness; and He is also 
spoken of as “the exalted over all other things”. Hence the perfect one 
can only be Vishnu. And Vishnu is known to be of absolutely blessed 
character from the Maha Narayana text, “The world depends upon the 
Lord who has a thousand heads, who is most brilliant, who sees all, who 
is the abode of perfect blessedness who suffuses the whole world, who 
is Narayana, the resort of the released, who is the Imperishable, who is 
concluded to be the highest, who is the goal, who is superior to all the 
deities, who is of unchangeable person”. “Him departing, Prana departs 
after”. (Brihadaranyaka Upanishad). This and other texts show that there 
is no difficulty caused even by the characteristic of departing etc., for the 
omnipresent Lord may still be affirmed of going out etc. in virtue of His 
inconceivable powers. 
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36 aafqTde” 35 109-721 


9. And on account of the attributes (mentioned in the text) 
and their agreement (in Vishnu only). 


UaMacmewifaraed ogi sf wre, 102 stegacafeyyny 
fsorrecnt:’ Sge See stg’ scare! ‘se ATTATSTS Py’ scarey 
SPA ATATARI HT STA FT - 


The attributes of ‘being everywhere etc.’, described in the sacred texts 
as characteristic of the perfect one are applicable to Vishnu, for in Him 
they all agree. The attributes of being invisible etc. have been affirmed of 
Vishnu, as conveyed by such texts as, “That which is unseen but seeing, 
unheard but hearing, and so on”. (Brihadaranyaka Upanishad). Rigveda 
says “I support Soma which is produced in the sacrifice”. This and other 
texts make it appear that the said attributes may be and are affirmed of the 
middle Akshara (i-e., Sri). Here the Sutrakara says, 


* * * 


Il S1aRTfpeor 1103 II 


ll AKSHARADHIKARANA 1103 |! 


Aksharadhikarana (10-12) explains how the Imperishable (Akshara) spoken 
of in Brihadaranyaka Upanishad is Brahman and not Sri. 


36 MRAM: 35 1110-73 


10. The ‘Akshara’ (the Imperishable) (is Brahman only) on 
account of its supporting all ending with the sky. 

THT Gea TAHT SALT Maa SIRI MAS Taser 
ag Reng yadtga arat arene yer fergan’ ‘srerf a rersron fersstel | Tat 
Sah agen PRE: | Fear AR Aree AL RISET AN GRA | URAC 
wa fa aft ad aftr car aft feed Prdg:’ scare ges ‘gfeteafenpeatt 
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TI yea Aged Ul fase fouie ARTI at adl’sf 7 cpr 
10 I 


In the text, “Indeed in this Akshara, O Gargi, the sky is woven warp and 
woof” (Brihadaranyaka Upanishad), this Akshara being stated as the 
support of all the universe including the sky, the Akshara (the Imperishable) 
is Brahman only. “He who is the mainstay of the three - matter, time and 
soul; who singly supports the earth, and the heavens, and all the world” says 
Rigveda.; “He who is the main upholder, who is borne by beings supports 
them; He who is of the one glorious Lord, who is in all places in many 
forms. When the Lord not wishing to support the burden of the world sets 
it down, then the world disappears”. (Taittiriya Aranyaka). “He is the Lord 
on whom the whole Universe has grown well in its diverse phases, and in 
whom the gods have found their situation”.(Maha Narayana text). From 
such scriptural passages, the supporter is Brahman only. 


“From the gross earth to Prakriti (to the essential cause of all the elements 
as well as its presiding deity) whether of the past, of the present or of 
the future, Vishnu is the sole supporter of this Universe; and no other is 
therefore able to give such support’. So says the Skanda Purana. 


35 OT FT VMSA 8S 1111-74 1 


11. And (the Imperishable is Brahman only, since the support 
is (seen to be given by) the command of the Imperishable. 


UO Ofc: WAIRATGA ‘WRT TT SeReT WIR ar wataserat feat 
fasa:’ gcarfeat! cea wens fesorea! ‘Taretrat sass Yat fons 
vieen faetfer’! ‘ag: ae sali a amfteab 4+ ad cadedtfand’ 
seUTfegd: | ‘Vp: Me A facfatshat area’ | ‘al geese sa’ “A 
hae FH FqagVT WoL SG Ft Fer ACHAT URS Sea VT 141 


And this support is said to be given by the mere command of the 
Imperishable as conveyed by the text; for instance, the Brihadaranyaka 
Upanishad has stated “on the command of this Akshara indeed, O Gargi, 


106 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


the Sun and the moon stand supported”. Now this command or ordinance 
is that of Vishnu only. “The seven who are endowed with the power of the 
glorious and worshipped Lord stand appointed in their several duties by 
the command of Vishnu - the seven, who are pregnant with the principles 
of the world i.e., who are appointed to produce the things of the world 
out of given materials”. As per Rigveda, “He who sets the world going in 
motion along with the four and ninety (gods)”. “There is the one ruler; of 
Him who dwells in the heart I shall now tell you. Not only for you and 
myself, O, King, but also for other powerful ones. He is indeed the source 


of strength”. 


30 ARMATGATFULA 36 112-751 


12. And on account of (scripture excluding) the nature (the 
attributes) of other things from the Akshara. 


‘weer = geaesT PITT HAR ATTA 
‘SYS FeaAscaent caruept Alsat sRerfeeaferfagar fava: 
Tn Pefor:’ gcarefesoa cf eats! ‘sreeeisupautsarataear faea va a 
ferrertaisadeaaic Gear: | sft a sel W120 il sf starerfetenry 
NOSN ‘Wea BR any! sales Ma: BETA! Tea AH 
marae’ fe oRoTMcH fas: Ff ‘after: Ger yet Fics SAT Fal 
eR:’ geurfens ada fe Tae Sect UldeHrvlalh’ STOTAAMY ag 
ferred’ fei 

For thickness, minuteness and other qualities entering into the nature of 
other things are excluded by Srutis ‘*It is neither big nor small”, etc., as 
they cannot be declared to be that of Akshara. According to the texts such 
as, “He who is neither big, nor small, nor middle-sized but middle-sized, 
who does not suffuse but suffuses, He is Hari who is the first cause of all 
things, who is without a beginning, who is without the world and within 
the world, who has qualities and has no qualities”, all these attributes are 
to be found only in Vishnu. “Purushottama is not thick, is not thin, is not 
the world, is also the world; and so in virtue of his supreme power unites in 
Himself attributes of contrary nature”. So says Brahma Purana. 
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In the Chandogya text, “In the beginning of this world, O you deserving of 
Soma juice, there was only Sat (matter) etc.”. Sat is said to be the maker of 
the world, and that matter is seen to undergo change of form, as scripture 
says, “I would be many and produce many forms”. Sat thereof, cannot be 
Vishnu; for Vishnu is avowedly unchangeable as conveyed by the text. “He 


is without change, is always the pure eternal Lord Hari”. To refute this, 
Badarayana says: 


* * * 


Il Watery 104 I 
ll SADADHIKARANA 1104 II 
Sadadhikarana (13) decides that the term Sat, though denoting both 


Brahman and Pradhana, describes only Vishnu as the chief cause. 


35 Sefepseaageswne A: 39 13-76 ll 


13. (The Sat) is He (Vishnu only) on account of (scripture) 
affirming of it the action seeing (for the purpose of creation). 


‘ead’ «= sdiaffadcrmesn «69 Ova fesopearead) «= ‘arascisha 
ae ,aroediska oe’ seafe at a fe aan sed 
aMERvdh storey seen ferorad’ sfet 13 it il ster Pafeaeory 1041 
aerecgreneRed Peso! aed’ ser aaa Fel WR Cex GOS A977 
cRISRAHA strepiat:’......” fe dea fred...’ ‘st afer arar yfetdt 
aR wafed! STahed aged Pafassargut! faepaararttr’ gcarfertss 
PRA VARA Sl Aer A Faso: | TRITT ORR Ber ay ad vies’ 
gf geRcact Se - | 


In the text, “He saw that” etc. the act of seeing as well as the authorship 
of creation being affirmed of Sat and by Sat, Vishnu only is meant but 
not the lifeless matter. And this characteristic belongs to Him alone as 
supported by the following text from Brihadaranyaka Upanishad; “There 


108 Brahma Sutras with Madhvacharya’s Commentary in Sanskrit and English Translation 


»P] ¢ 


is none seeing absolutely other than Brahman”. “There is nothing other 
than that Brahman that can see”. Further, multiplicity of forms has been 
explained without involving any modification in the text, “He who is 


unborn becomes many’. (Taittiriya Aranyaka). 


In a preceding Adhikarana, Vishnu has been described to be the support of 
the moon, Sun etc. The same attribute of being the support of the moon, 
etc. appears to be affirmed of Akasa in such texts as, “Now there in this city 
of Brahman the small lotus which is the palace and in it is the subtle Akasa, 
etc. What is that which is within? Within it both heaven and earth are well 
established; both Agni and Vayu, both the Sun and moon, lightning and 
stars . Akasa cannot be Vishnu; for Sruti says “In the middle of that Akasa 
there is the small hole in which everything is firmly established”. (Maha 


Narayana text). Hence, the Sutrakara says: 


* * 


Il GERTPAHLUT 1105 | 


ll DAHARADHIKARANA 11051! 


Daharadhikarana (14-21). The circumstances of abiding in the heart 


may refer to any of the three, Brahman, Akasa and the soul. Here the 
circumstances refer to Vishnu only. 


95 GX GANA: 33 1114-771 


14. (That which is) within the subtle Akasa (is Brahman only), 
from the subsequent (attributes). 


‘a sesteden fort feycafienaisfattacaistart:  acaer: 
Tenge: Usedea a faftenflae:’ senfeea saa PRA we 
fasopa ‘atserrarftors aes are ORT aeqaeafa’ “a ws WA: WTA 
afta: gemftar Rote fF qos ‘Preactorfersrafeter wa eft: Fact 
RAMSAY TS aed R’ sf wet aePRoaaed Fras 
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Saipdierq AcaHAsserl ae Tse feos! Maa WA 
acer’ sft a thre 1114 1 


From the qualities mentioned in the subsequent passage, “He who is the 
sole Lord, absolutely sinless, and free from old age, death, sorrow, pains 
of hunger and thirst, whose wishes and thoughts are real, is to be sought 
for and thoroughly inquired into,” etc, it is plain that the thing within the 
Subtle Akasa is Vishnu only, Indeed these are the attributes of Vishnu only, 
as conveyed by such texts as, “He who is beyond the reach of hunger and 
thirst, sorrow and stupor, old age and death”, (Brihadaranyaka Upanishad); 
“That Lord is placed far above the reach of all sins”; Likewise the Padma 
Purana says “The one who is always beyond the sea of hunger and thirst 
etc, is Hari. Hari being the absolute Lord, surely other individuals subdue 
hunger, thirst, etc. only through His grace”. 


When dependent and independent positions are advanced, the latter 
is to be accepted. “Except the Imperishable Vishnu, there is none else 
who is perfect and has all his wishes realised. The wishes of others may 
turn out real ones so far as they agree with His own”. So says the Skanda 
Purana. 


36 Tegearat den fe se fers A 39 1115-7811 


15. (That which is within the small ether is Brahman only), 
on account of the action of going to (Brahman) and of the 
word (Brahman) being mentioned; for such an invariable 
characteristic is seen. 


HRSG Ud Teeth A faeata’ sft Gara aerestesrecgatead | ‘Aa 
UPI dat Vet safe’ sf gcd fe Yat weote ‘sre s dvagaidt 
sec sft fers a den geq! ‘sea d vag” arasl aaa aff acme at’ 
scoiea aeta fe aaaorcdsrerd 1115 11 


“In sleep these beings day after day go to Him, but do not discover Brahman 
as their abode”. This text speaks of the soul going to Brahman during the 
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state of sleep and has the word Brahman denoting Brahmaloka; and the 
soul’s going to Brahman is stated in the well-known Sruti, ‘O though 
deserving of Soma, then during sleep does the soul happen to be with Sat 
(Brahman); In the expression Brahmaloka, just as that which is within the 
lotus of heart is seen to be the retreat of the soul in sleep, so also it i.e., the 
fact of identity between Brahmaloka, the human heart and Vishnuloka, is 
pointed out by the characteristic of being connected with the world which 
has the two seas of nectar, spoken of in the text. “Ara and Nya, the two seas 
in Brahmaloka’; and this has been declared as the characteristic of Vishnu 
only, in such texts as, “Ara and Nya are, it is well-known, the two seas of 
nectar to be found only in the Sweta Dwipa and yield to the released all 
that is desired by them. 


36 Geen AfeIsearyquctee: 35 1116-79 ll 


16. And also on account of the supporting (of all being 
mentioned), and of His glory that can be read here (in this 
scriptural passage). 


Ww Melee st gees AafeRoT | yor: ga 
nfeaishagqucet: | ‘aay weaer aafHrer slags Wasa’ ‘WaT ai 
HART Taras aH’ “sf affect: we deret: G ger: G fersq:’ ‘ale 
faery’ grarfe sees als Afar “Ader fasoRdanrl arash 
oa: Ofer’ sft Sarre 1116 11 


For the supporting of the whole universe is affirmed of that which is 
within, the text Brihadaranyaka Upanishad, “This is the bridge, the main 
support’; and the greatness of His glory is to be found described further 
on in the passage, “He is the supreme Lord of beings; He is the protector 
of all beings” and so on. In this Akshara the Imperishable indeed, O Gargi, 
Akasa is woven warp and woof”; and, ‘Indeed on the command of this, the 
Imperishable, O Gargi etc. (Brihadaranyaka Upanishad). “He indeed is the 
supreme Lord of all; He indeed is the protector of all; He is the ruler; He 
is Vishnu”. “The world subsists by Him who is the Lord of all that is living 
and lifeless”. From such scriptural passages, it is plain, all this glory is verily 
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His. The Skanda Purana says “It is Vishnu who is the one ruler of all the 
universe and no other’. 


36 WPeI7 35 1117-8011 


17. And on account of the settled acceptance (that which is 
within subtle ether is Vishnu). 


‘way aé 74 fasted genegaiftaeay sfa sfeeen 
dereemuaicaat Oierafarare: 1117 1 


According to the Maha Narayana text, “And there (in the heart) again is 
the limited sky, and in it that which untouched by sorrow abides, is to be 
meditated on’; thus that which is within the lotus of the heart is known 
as Vishnu by settled acceptance. Therefore, this does not conflict with the 
scriptural passage which speaks of ‘the hole’; for the hole is mentioned only 
with reference to what is within it. 


36 SORURAM CS sit PARA 35 1118-811 


18. If it be said that from the reference to the other, it is the 
individual soul (that is in the lotus of the heart), we say ‘no’, 
on account of the impossibility (of the attributes in him). 


TReUeaTE Sat UTP’ ‘VS acta stare’ sfa sian 
UG sft Wal TT CAAT SAaACES ya 118 I 


“Having reached the Highest Light, (he) issues in his essential nature”; 
and “this is Atman’; so he said. In these passages, the individual soul being 
referred to that which is within the heart, must be the same soul. But 
this cannot be; for he is not naturally possessed of the attributes of being 
absolutely free from sins etc. 


6 TARA AEY 35 1119-82 11 


19. But if it be again said that it is the individual soul which is 
in the subtle ether, from the subsequent passage showing 


112 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


the attributes of being ‘free from sins’ possible in the soul, 
we say ‘no’; for (the subject of the subsequent passage) is 
the released (soul), (the one whose essential nature has 
been delivered from mundane bondage). 


OA We Sar DIS AM: SeAIGTRaT Tsui Vater Wa! aa fe ae 
WaTSTe eI Ach STAT | AHS SF Fenl Wafer S PTA Tah: 11191 


From the subsequent text, “There he goes about, eating, sporting, rejoiced”, 
the individual soul only may appear fit to be taken as referred to; but it 
cannot be done, for even there, the released soul who has attained to his 
original state as pure spirit, through the grace of the supreme Lord is declared. 
Accordingly, the text is to be interpreted thus, “That Lord has been spoken 
of in the earlier passage through whose grace the soul becomes released”. 


36 Brolga UTA: 35 1120-83 ll 


20. The reference is only to the other (the Highest Light 
other than the individual soul). 


'E Wea tat BUTT oflaishfreced wus aren’ sfa usreneiea wg: 
201 


In the text, “having reached the Highest Light”, etc., the reference by the 
¢ eve e ° 

pronoun ‘this’ is made only to Paramatma, for the text is to be interpreted 

thus, “having reached whom the soul is restored to its essential nature, ‘this 


99) 


Atman He is”. 


36 Heuer A AGHA 35 1121-84 1 


21. If it be said that on account of the smallness of space 
declared in scripture, (the inhabitant cannot be Brahman), 
we say ‘no’; for explanation is (already) given. 

‘ER SUH aaa Praca ed A ae SUPA UTA SISTA 
TOL Sf IRGHCAT ET 12111 11 SA SVAROPTN sigeacarea: TALIM 
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Schl: | ‘AT WS eed ARTY’ ‘Tecefa FIs Peet TA HL’ sealer 
TPIT Peace Mea cae aA 


It may be stated that the limited sky or space spoken of in scripture does 
not admit of the Lord as the inhabitant. But this is no valid objection for 
it has been stated that the Lord should be considered as the dweller-in 
of the narrow space of the heart, as He is to be contemplated with such 
knowledge, and it is consistent with His nature which suffuses everything 
as the sky. Moreover Sruti says, “This Lord who is within my heart as well 
as in everybody's heart, is very great’. 


The qualities of being invisible belonging to the Supreme Lord have already 
been mentioned. In the Katha text, “Their bliss is eternal but not that of 
others”. “That they think this is the highest bliss that cannot be described’. 
The qualities of Lord being indescribable and unknowable enumerated in 
Anandamaya-adhikarana seem to be declared also of the bliss of those that 
have attained the knowledge of Brahman. To remove this inconsistency, 
the Sutrakara says. 


* * * 


Il AAPcalPHRT 1106 1 


ll ANUKRUTYADHIKARANA 11061 


Anukrutyadhikarana (22-23) says that the circumstance of being the object 
of earnest research seems to be said of the bliss enjoyed by the wise, whereas 
this has been affirmed of Vishnu. Both being said to transcend the power 
of vision and the power of thought, either of them may be indicated by the 
circumstance. The Adhikarana explains why it should be taken to indicate 
none but Brahman. 
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22. (That which is sought as the helper is Brahman only), 
since the Sun, etc. act after Him (i.e., shine imbued with His 
lustre, when He shines, as seen from Sruti, “By His light’ 
etc.). 


TRATtarreeagaes: | 7 fe STP A AW ASAT! ‘se ca 
weary sft aARoMIRT fe Bes Ala 1221 


‘After Him, when He shines, everything shines’; this shows that the act of 
shining in the wise, (the Sun, etc.), is a copy of the Lord’s shining. And 
there is the statement in the Katha Upanishad that, “By His light; all this 
is lighted”. Hence it is the highest Lord who is of THE indescribable bliss. 
For it is not a fact that everything else reflects the happiness of the wise; 
nor is it the fact that everything is lighted by the light of the wise. In fact 


everything shines, lighted by the light of Narayana, as the text says, “It is I 
that kindle the rays of the Sun.” 


35 aft SAA 35 1123-86 Il 


23. Likewise it is declared in Smriti. 


‘Fated dul Wierda! Geass seat aaa fete aay’ 
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The Bhagavad Gita says, “The light which abides in the Sun that illuminates 
all the world, in the moon, in the fire, is mine”. “And of that Supreme 
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Essence which is not illuminated, the wise having reached, do not return 
to embodied existence’. 


It has been said that Vishnu is the Brahman to be inquired into; but in the 
Katha Upanishad, “all the gods worship Him who impels Prana upwards 
and Apana downwards, Him (Vamana) who is seated in the middle and 
draws the beautiful to Himself;’ someone appears to be the object of the 
worship of all the gods. And this someone seems to be only Vayu from the 
attributes of being the ruler of breaths and of his being seated in the middle 
and worshipped by all the gods, as borne out by the text Shat-Prashna, 
“In the same way, this Prana maintains other breaths in their several 
places”. “This Prana who is in the middle, says Brihadaranyaka Upanishad. 
Rigveda says “Dear one, those gods together with the Sun who of old by 
their worship of Vayu became perfect in knowledge, its virtues and free 
from defects, somewhere in a secluded spot turned their mind to Vayu full of 
wisdom who is sought for shelter by souls distressed in life”. To reconcile 
the statements, the Sutrakara says, 


* * 


| AAATAHLOT 107 | 
ll VAMANADHIKARANA 1107 II 


Vamanadhikarana (24-25) shows that the term Isana applies to Vishnu 
alone though, from the common attribute of being the impeller, the Lord 
or Vayu may be denoted by ict. 
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35 Meaied Wa: 36 1124-8711 


24. From the very term (in scripture) it is proved that (the 
Highest Lord is meant). 


arrrgreared fase wa: 7 fe yefets sera ‘epferfers: WAM U are 
Verui demi ud of aefa: eareaarrafia’ sft Spree Teaters feria 
aed Wroredeh: deed cd Wot apra:’ sf 12411 


From the special term ‘Vamana’, itself, Vishnu is understood to be the one 
seated in the middle, worshipped by all the gods. For here the characteristics 
cannot be more authoritative than Sruti. So it is said in Skanda, “The 
word, characteristic marks, parallel passages, the sentence, the context, the 
topic are important according to their precedence’. This is the principle to 
be observed in deciding the meaning of the Vedic passages. Moreover, the 
characteristic attributes which are pointed out belong to Vishnu only; for 
He is spoken of as Prana in the text, “therefore indeed you are Prana’. 


36 BMA FT AFVMVG Rea 35 1125-88 


25. The Lord is said to be of the size of a Span, only with 
reference (to the room) in the heart, as the subject (of the 


scriptural passage) is the meditation to which men are 
entitled. 


TIM TIGEA lanes youd! sages 
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To say that the Lord, though omnipresent, is of the size of a thumb, is 
consistent with reference to the space in the heart. And there is no 
impossibility involved in it, for, though other beings have no thumb, the 
statement that Vishnu is of the size of a thumb is consistently explained, 
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since the subject relates to men alone, even when the size is taken to be 
of thumb severally of different individuals. In a preceding Adhikarana, it 
has been said that only men are eligible for the study of the Vedas. This 
restriction of study to men does not hold true; for the gods may also be 
eligible. But the restriction of the study to men was only meant with a 
view to exclude lower beings, etc. and not the gods, to intimate which the 
Sutrakara says: 


* *K 


ll Caarfetxor 110811 
| DEVATHADHIKARANA 1108 |! 


Devathadhikarana (26-33) discusses an incidental topic which is brought 
forward by Katha Upanishad in which all the gods are said to worship 
Vamana seated in the middle. The worship towards an end implies mortality 
and the respective ranks of the gods may fall vacant; then the sacrificial acts 
enjoined upon man for the propitiation of such gods must stop for want 
of the intended gods and for the time the Veda describing them having 
nothing to signify must lose their force and authority. Or if the Vedas are 
to be admitted eternally true, the gods described by them cannot be said 
to seek Moksha or to be eligible for devotion to God towards that end. To 
remove this difficulty, the Adhikarana proceeds and indirectly sustains the 
very basis of inquiry made here. Therefore, it is settled that the gods are 
eligible for the Vedic study and inquiry. It is to be remarked that the eight 
Sutras of this Adhikarana discuss this one topic at length, and that, with 
this one result. 
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26. Even after that, Badarayana (says) there is eligibility, as 
(the qualification exists). 


deo apa wai cafecoregak wrafa fe ast fafsreggearferrars 
rine dewaena: asa aq fafaregqgeenfesracaarerta: | 
Fema! gard fe wRaratea: 126 I 


‘Even after that’, that is, even after attaining to the state of being gods etc. 
by those who were men before; for indeed the eligibility behoves them, as 
they possess the capacity of refined intellect.; lower beings, on the other 
hand, are not eligible for the study, as they are destitute of such faculties. 
Even of these latter, such as possessing the exalted faculties of mind etc. 
are eligible and there is no objection to it. Moreover there is no express 
prohibition as to their eligibility; for we actually see cases like those of 
Jaritari and others in the Mahabharata etc. 


30 fete: SHOa daranfadestare 35 1127-9 


27. if it be said that there would result in the uselessness 
of the sacrificial acts enjoined in scripture, (if men are 
said to become gods), ‘no’ we reply. For, many attained 
also in the past to the state of being gods, as is seen from 
Scripture. 


ATT Va Caren Tare aguas! aa ale Aqsa: Gaal careal vata 
dead taarnareacdifeearnr feRter sf dal seast Caarmenndeshrd! “A 
8 ale Afar: Gaed SA Ud Gea: Blea car:’ sf 1271 


It has been said that men themselves become gods etc. afterwards; but this 
cannot be, for if it is to be held that those who are men become gods, then 
it follows that there were no gods before, and the performance of sacrifices, 
intended for propitiating gods could not have been of use, owing (0 the 
absence of gods. But this difficulty does not arise, for as scripture Says, 
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“Many attained also in the past to the rank of the gods. They again who 
are of glorious attributes, attained to pure bliss unassailed by miseries, in 
that world where the gods of old called Sadhyas, such as Brahma, etc. are 
shining, i.e., those who attained to final beatitude in the previous Kalpa”. 


35 aee Sf MAA: WAAL WAIAAMTRIPL 99 1128-911 


28. If it be said that (a contradiction will result) in respect of 
the WORD, the objection is refuted on the ground that as 
stated in Scripture there is an unfailing succession to the 
rank of gods, and as perceived (by the wise) and inferred 
(by others). 


‘arat fereg fica’ scarfegckiecarieaancacanacdred AHA, 
wi: wAofided Procdéeer ageaai amma 
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As to the authority of the Word (scripture), the trustworthiness of the 
speaker, and, through him, that of the word, cannot be ascertained, and 
any other statement going to prove it may have to be granted as eternal. 
These two difficulties will make it necessary to accept the view that the 
word is by nature a trustworthy testimony and consequently that if the 
word is eternal, as it appears from the text, “O Virupa, do you offer good 
prayers in words eternal etc.” (Rigveda). Then if the gods who are spoken 
of in scripture should not be eternal and when the succession of other 
individuals to the several ranks of the gods who enter heaven may not 
be an invariable rule that there is a clear contradiction, in saying that 
scripture is eternal while the things spoken of in scripture are not eternal. 
This contradiction does not really exist, for as evidenced by the text, “The 
maker has made the Sun and moon as of old” as Maha Narayana text says. 
“Just as the rule obtains in the revolution of time i.e., the same ages, etc. 
succeeding in the same order, so the rule exactly holds in the succession 
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of the gods etc.; hence the world which proceeds from the Lord will be 
anything like this”. The gods do succeed one another, on the authority of 
this Word itself. This is a matter of direct perception to the great; other 
people also infer that there will be gods in the time to come, as there are 
now and as there were in the past. 


35 Ba Va FT PCa 95 1129-92 1 


29. And from the same, there follows the eternity (of the 
series of the gods). 


aq Va geary Pracdied a cauaeticacd BM 1129 1 


For the reason that the Word is eternal, it is also right to admit the eternity 
of the series of the gods that regularly succeed one another. 


36 PAPUAN Sale] FAL 35 1130-931 


30. The contradiction (to the eternity of the WORD) does not 
exist, also for the reason that the successive (gods) have the 
same name and form, though the previous individual does 
not continue in each place, as is seen from Sruti and Smriti. 
SAGA <a CARAT WAVES | acersgeTeaafaRrer: 
Sergey’ Sie agate ‘arate Pret Pear aSGET TAI Yar SSS OTT ATCA 
Ua dey Fea: | degrecey vavel FHA | Aeear:’ sf SALT 1301 


The contradiction disappears, for, though the previous gods on obtaining 
release should vacate their respective places, the gods that once occupied 
or that now occupy or that will occupy in the future are at all times of the 
same description in name and form, in their respective stations. For the 
text says, “As of old, etc.”. In the beginning, by the absolute Lord Vishnu, 
the eternal Word which has no beginning or end was revealed. The great 
Lord in the beginning appointed to the gods, etc. the same names and the 
- same forms from the words of scripture in which they are described. 
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36 Feaesaaeyaieddar sty: 33 131-9411 


31. Jaimini (maintains) that the gods are not eligible for the 
study of Madhu Vidya etc.; for they cannot be (said to seek 
what they have already attained). 


‘RAF! Fed” SeaTeT WIC Hecd MIU Cay Aa efaeneaa fan’ 
sersead 113.11 


In the Vidyas of Madhu, etc. described in the text beginning with “This 
Sun indeed, the honey of the gods...... he who understands this to be 
immortal, becomes one of the Vasus, through the initiation of Agni sees 
the same immortal Lord and attains satisfaction”. 


The several ranks of the gods, such as being a Vasu are fruits to be achieved: 
Jaimini says Vasus and other gods having attained to the respective ranks 
and consequently not having the necessity for the study of such Vidyas 
which cannot lead them to anything higher, cannot be said to be eligible 
for such Vidyas. 


35 wafafe wrared 35 1132-951 


32. So also with reference to the knowledge of the gods, it 
being already attained (by them, they are not eligible for 
the study of that part of the scripture which is meant to 
produce higher wisdom). 


TOS adsted Warea | Sle HIST aa ASSIM PIRATE 
Preattagcared fearry 113211 


The knowledge of the gods which is to be perfect has already become 
such. Just as all other lights are merged into the light of the Sun, so in the 
knowledge of the gods all things are comprehended. Further all the Vidyas 


that exist in them are perpetually acquired. 
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35 Aa J Terrase fF 35 1133-9611 


33. But Badarayana thinks (that the gods) are eligible (for 
the pursuit of all the Vidyas), as Madhu, etc.; for there is 
higher light to be attained. 
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As there are higher results to be obtained, Badarayana accedes to the 
eligibility, for the study of Madhu and other Vidyas, even of those gods 
that have attained to particular stations amongst the celestials. For there 
is for them superior light resulting therefrom, so says Skanda Purana. As 
devotion to the Supreme Being is intense, there is also enhancement of bliss 
in heaven. Except in the case of Lord Hari, the light of wisdom in every 
one has the possibility of waxing brighter. Hence even the gods desire, and 
are fit for the study, and have to practise meditation. So also sacrifices and 
other duties are all invariably enjoined upon them in scripture. 


As Jaimini'’s opinion refers to the absence of eligibility on the part of gods 
only insofar as the Vidyas relate to the results they have already attained, 
there is no conflict between the views of Badarayana and Jaimini and other 
sages. So says the Brahma Purana, “Only some one aspect of the omniscient 
Krishnas opinion is taken up and propounded by the sages. Hence no 
contradiction arises between them”. 


When it is said that the study of Scripture is a subject to which men 
are entitled, it would equally apply to the Sudra. And from the text, O 
Sudra, the wreath of pearls and the chariot, keep for yourself”, which is 
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addressed by the sage Raikwa to Poutrayana, it appears that the Sudra is 
also eligible for the study of Scripture. To clear this doubt, the Sutrakara 


says: 


* * * 


Il SUQTSTfeHXT 1109 I 
| APASHUDRADHIKARANA 110911 


Apashudradhikarana (34-38) establishes that Sudras and others are 
ineligible for the study of the Vedas and for a knowledge of Brahman to be 
obtained by such study. 


33 QR ACAIGRAAUI AEISSHAUNI] GEA fF 35 1134-971 


34. There was grief caused in him on account of hearing it 
(the swan) slighting him and on account of his instantaneous 
going to (Raikwa) (so Poutrayana is called Sudra); for it (the 
grief) is indicated (by his procedure). 


APS TAAT: SIs: , FAT SSAA STA | ‘HRA THARP SCOTS ATT CL | 
‘a & Uo va erameyara’ sft arad fF 1341 


This Poutrayana is not a Sudra (by birth). The state of being a sudra in his 
case consists in his rapidly taking himself out of grief to (Raikwa). For he 
has heard the slighting (cast on him by the swan), as in the text, “Fellow, 
whom do you speak of this as if he were Raikwa the faultless”. Again the 
grief produced in him is indicated by his subsequent action, as conveyed 
in the text, “Ha, rising from his bed he said to the charioteer” and so on. 
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3 aPacaaTdgarRasr Daa feast 35 1135-98 ll 


35. And because it becomes clear that he (Poutrayana) is 
a Kshatriya from (the indicatory circumstance of having a 
Chitra Ratha (mentioned) later on. 


aargdaRe sf ffereermareds fess throu afacaandea 


‘orcagaenigaa scupiefad’ sft sell ‘AA del Reeaa A ae) az at 
a’ sft seldad 135 I 


And besides the reason already given, from the subsequent sentence, ‘this 
is a chariot drawn by the mule’, which mentions ‘Chitraratha connected 
with the king as its owner as a characteristic of Poutrayana. Poutrayana is 
understood to be a Kshatriya and not a Sudra. The Brahmapurana says: 


The chariot to which a mule is yoked is called Chitra, i.e., Chitra Ratha. 


Further the Brahma Vaivarta Purana says “Where there is the study of 
scripture, there only is the chariot; and where there is no study of scripture, 
there is no chariot to be seen. A chariot was to be kept by one of the 
first three classes who alone are fit to study scripture, and those who are 


prohibited from studying scripture are also prohibited from having a 
chariot. 


3o UO desrasenared 35 1136-99 II 


36. And from the reference to the ceremony of purification, 


and the express mention of the absence of such ceremony 
(in the case of the Sudra). 


‘eas MSO, THAT’ Scere GePRORASe | ‘ABA Tait A 
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For, in the text, “Let the Brahmana be initiated at the age of eight and 
let him be taught scripture”, the ceremony of purification is mentioned 
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as the immediate preliminary condition to teaching scripture. And in the 
case of the Sudra, the absence of this ceremony of purification is spoken 
of in the Paingi’s Sruti. “The Sudra has no consecrated fire, no sacrifice, 
no prayers, no ceremonies to be performed”; no process of purification, 
no austerities to be practised. Hence the Sudra is not eligible for the study 
of Scripture. 


But exalted women like goddesses etc. are not ineligible like the Sudra; 
for their eligibility is seen from such texts as, “Lord, evil be to her who 


may aspire to become my co-wife’, which are said to have been revealed to 


Sachi. 


The absence of eligibility arises from the absence of ceremony of 
purification is of course a general principle. Further there is the ceremony 
of purification for women. ‘As the ceremony of initiation (Upanayana) is 


to men, so is giving in marriage to women’. So says Smriti. 


35 TETRA FT WaT: 35 1137-100 


37. And on account of (Haridrumata’s) proceeding (first) to 
ascertain (that Satyakama) was not (a Sudra), (With a view 
to initiating him). 


‘TeAaee UW aenarsesRy’ sft aaa VIHA Yacamratreakeat 
SIRGACRY Adasen flare’ sii ACHEPR WaT 1137 I 


“O, sage, I do not know to what family I belong”. From this truthful 
statement by Satyakama, Haridrumata having first concluded that “A 
non-brahmin is not capable of such truthful answer”, and consequently 
Satyakama was not a Sudra, proceeded to perform the ceremony of 


initiation for him. Hence the Sudra is not eligible for the study of the 
Vedas. 
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38. And because of the prohibition from hearing, studying 
and understanding the meaning (of scripture) (in the case 
of a Sudra), contained in scripture as well as Smriti. 


‘SV TGA ATR sea fetes: sefqard geaflerom’ 
sfa wfeserc ‘AR ast: gees alae Hd:! acta g gest Paula 
faciad’ sf waded fae qcasincaqd pfgafess: 138i sf 
Sagefaaeory NOG ‘Ales feat opTcad WoT Wafs PIL Fess Fae 
Fag Vad’ Sq MNe: Mat SISTA 


For the Sudra is prohibited from the study of the Vedas as in the Gautama 
Dharma Sastra, “The ears of the Sudra who hears the Veda are to be filled 
with molten lead and lac, his tongue is to be slit if he pronounces it, his 
heart is to be cut open, if he attempts to know its meaning”. And Smriti 
says, the Sudra has no consecrated fire to be maintained, no sacrifices 
to be performed; so possibly he could not study the Vedas; however, free 
service to the three higher classes is prescribed for the Sudra as the means of 
higher life”. But in the case of Vidura and others, as having already received 
the light of wisdom, some speciality is to be understood. 


From the Katha Upanishad, “all this visible and known world that having 
proceeded from Prana stands on it, trembles at the awful, formidable 
and energetic Vajra, know them they become immortal”, it appears that 
salvation results from the knowledge of the energetic Vajra (thunderbolt). 


To clear this doubt, the Sutrakara has said: 


* * * 
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ll DTA 1110 II 
ll KAMPANADHIKARANA 1/101! 


Kampanadhikarana (39) explains the term Vajra as describing only Vishnu in 
the Katha text, though the term may denote the weapon of Indra by force of 


common acceptance, or Vishnu from the circumstance of making all tremble. 


33 BAA 35 1139-1021 


39. On account of (the statement of) the trembling (of the 
world) i.e., impelling of the world to action (Vajra is Brahman 
only). 


wie PUIG WAM ‘Hl PAA H: Woes arHret 
Sal A Cae 'Ta aatsuoret fe frat sf fe gfesi ‘wore wrergt 
aga: shel at AMAA SAS Gat: CYQIST ATTA BR: | HATA OTH ART 
era: Se RHA Teh USAUTINY GATS | USA SA Va 
earn tag eR: sft sa dat 391 sft passe 10 gaa snfect 
sae: RATA! ca ase fasts: wey garawalfa: Gos:! yeaa’ Sut 
Hodarta’ sft raiesita sft wad gad Sead — 


From the predicate, ‘trembles’, the energetic Vajra can only be the perfect 
Lord. For Scripture Taittireya Upanishad says, “Who indeed could make 
the world live and live well, if this Akasa or the Lord shining everywhere 
were not bliss itself”. The Brihadaranyaka Upanishad says, “He is the 
breath of the breath, he is the eye of the eye”. 


In the Skanda Purana this is said: “Even if the movements of the Air are 
well under the control of the glorious Lord Hari, then what can be said of 
the movements of the rest of the world whose activity is guided by the Air”. 


The Lord is called Chakra a ‘discus’ because he propels the soul into the 
embodied life; and He is called Vajra because he is avoided by the Daityas 
or un-approached by defects. He is called the ‘sword’ because he slays the 
sinful; thus the Lord alone is declared by the names of all the weapons”. 
(Brahma Vaivarta Purana). 
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It has been said that the Light which is placed in the heart is Paramatma, 
the highest Lord; with regard to this Light, in continuation the text “He 
who is perfect in knowledge, who dwells in the organs of sense and the 
heart; who is the perfect Self”. Later on appears the statement from 
Brihadaranyaka Upanishad, “He goes in turn through the two worlds”. 
From this statement, the individual soul seems to be meant. To remove this 


doubt, the Sutrakara says: 


* * * 


I Sarfefetepeor 11111 
| JYOTIRADHIKARANA 1111 I 


Jyotiradhikarana (40) shows the term Jyoti (Light) in Brihadaranyaka 
Upanishad denotes only Brahman though it may denote the Lord or the 


soul on account of both being luminous (intelligent) nature and known to 
dwell in the heart. 


30 WMATA 96 1140-1031 


40. The Light (is Vishnu only) as seen in Scripture. 


‘fama wafiisoRa we oR foyRs soi fasgRa gant fasoar< 
aft eetreagdenarn vafetdopa! ‘MSAIcsdres Geaotenta’ ge 
TH GRU HURT 14011 sf sarferefaanxor 41 Bahay 
AOS! Ted’ sept ¢ a aHuAhdear’ scaarHrares weladl 4 
aMmfa neues wRerHeasipdea sad sad — 


The Chaturveda Sikha says., “Vishnu alone is light, Vishnu alone is Atman 
(Lord), Vishnu alone is Brahman (the perfect Lord), Vishnu alone is 
strength (giver of strength), Vishnu alone is glory (the cause of our glory), 
Vishnu alone is bliss”. Hence the Light spoken of here is none but Vishnu. 
Moreover, passing through the world is admitted also in the case of the 
Lord from the text, “the soul with the omniscient Lord seated in him 
departs from the body” says the Brihadaranyaka Upanishad. 
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Vishnu has been said to be the supporter of all. The same seems to be 
affirmed of Akasa in the text, “Akasa in fact is the cause of all names and 
forms”. By the phrase ‘in fact’ is implied that a well-known thing is spoken 
of here. Accordingly, the well-known sky is to be taken by the word ‘Akasa’. 


Here the Sutrakara says: 


* * * 


| SepTeTTfafepeor 112 II 
ll AKASADHIKARANA 111721! 


Akasadhikarana (41). Here, Vishnu is shown to be denoted by the term 
Akasa occurring in the text, which by usage may denote either the well- 


known sky or Brahman. 
35 SrHiMNsafrarcafeeawesMne, 33 1141-104 i 


41. The Akasa (is Hari only) on account of its being spoken of 
as a thing of quite a different nature, etc. 


‘a der age’ gcaefeaecafeergeenmien eka ‘sat act arat 
Padet’ scarey fe aeteory| ‘STARA SHR ca SR ATTA’ 
ofa sat 4411 sfa atreprenfeterory 11211 Sascd WAI SHA Gear “A 
aa feces WAIST Ga Gou:’ gfe Cacafeae: welts 
u 7 ofta: wekcat aft — 


For the text says, “That which is different from, or devoid of, name and 
form, is Brahman, etc.”. Hence the Akasa here is Hari alone; for the 
characteristic of being different from, and destitute of name and form 
belongs to the Lord alone, of whom Srutis say, “That which is of no colour 
and beyond description”. “That from which speech recoils powerless and 
so on’. (Taittiriya Upanishad). The Brahma Purana says, “The Lord is said 
to be of no name because He is not fully comprehended, and of no colour 
or form, because He is not contaminated by the elements”. 


130 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


Paramatma has been spoken of as being untouched by all affected things, 
i.e., it is not influenced by extraneous circumstances. But this seems to be 
said of one who sees dreams etc. in the text, “By whatever may be then in 
dream, he is unassailable; for the person is unconnected.” (Brihadaranyaka 
Upanishad). From the well-known experience, the subject of dreams is to 
be taken as the individual soul. So the Sutrakara says: 


* * 


Il FIKAPfIpRy 1113 1 
ll SUSHUPTHYADHIKARANA 11131 


Sushuptyadhikarana (42) shows that the circumstance of seeing dreams 
is affirmed of Vishnu in Brihadaranyaka Upanishad, though this may 
apply to the Lord on account of the circumstance of being unassailed by 
extraneous things or to the soul from the common notion that he is the 
subject of dream experience. 


36 GURY 35 1142-1051 


42. (He who sees dreams is Brahman only on account of 
scripture describing both Brahman and soul) as distinct 
both in the state of sleep and in departing. 


Merc wus + stat fee aca! ‘WISMISMISs 
wrod’ sft Aecrueera ila:, oe Va: | Tacfeaecd @ Wsrcad 
aeda Goud 1420 sft ayKatdarory wisi ‘ws fray fear seo 
gf senrentt Pear udiadi 8 a Me: “St aT WS ASM Ae 
sources sft mer cai a faenefur: vem: aferar aguactta 
stat ster — 


From the text from Brihadaranyaka Upanishad, “Embraced by the 
omniscient Lord, he perceives nothing within or without’; in the same 
text, “With the omniscient Lord seated in him, he goes, casting off the 
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body”, which state the distinguishing characteristics, it is concluded that 
the Supreme Lord is the thing unassailed by anything extraneous, but not 
the soul. 


The seeing of dreams, etc., also properly belongs to Him alone, for He is 
ommiscient. 


The eternal glory which has been affirmed of Brahman seems to be affirmed 
of a Brahmana also in the same text, “This eternal glory belongs to the 
Brahmana’. This Brahmana from the subsequent text, “He is indeed this 
great Aja the Self”, seems to be the Chaturmukha Brahma, especially so, 
on account of the word Aja occurring in it. And in a previous Sutra, “Above 
them, etc.” the gods, it has been shown, attain to celestial situations by the 
acquisition of superior knowledge and by a course of sacrificial acts, while 
this Brahmana possessed of eternal glory cannot be included among the 
gods. To refute this objection the Sutrakara says: 


* *K X 


| Treo AHOy 1114 II 
| BRAHMANADHIKARANA 11141 


In Brahmanadhikarana (43), the term Brahmana in Brihadaranyaka 
Upanishad is proved to denote Brahman only, though it may be taken to 
denote Brahman from the circumstance of eternal glory spoken of in the 
passage, or to denote the Chaturmukha Brahma from the occurrence of the 
word Aja in position with it. 


35 Teaifeseery: 35 1143-106 Il 


43. From the terms “Lord”, etc., (this Brahmana Is but Vishnu, 
not Virincha). 


"aereafeaqa: Teast: ... Wat ws afer Afar’ scafe secear Preaafear 
fawRg| ‘saTadcaeaera:| aeeatefertefa’ ‘sari at 
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fasnasta wieen faesfr’ ‘a atscisye:’ scare yferaeneda fe 4 
set: W431i i Sit Srefataeory 1114 1 


Brihadaranyaka Upanishad says “He is the Supreme Lord of all. He is the 
Lord of the lords that rule the world. He indeed is this Samana but unlike 
what is seen, what is heard, etc.”. From the appellations, “the Supreme 
Lord,” & etc. occurring in these and similar texts, the eternally glorious is 
Vishnu only. Taittireya Aranyaka says “Also He is the ruler of the released 
for He surpasses the beings of this world’. Rigveda says “The seven who 
are endowed with the power of the glorious and worshipful Lord stand 
appointed in their posts of various duties, by the command of Vishnu — 
the seven in whom the world lies latent”. Aittireya Aranyaka says “He who 
is everywhere, but not heard, etc.”. From these texts, it is plain, all these 


terms belong to Vishnu only. 
ofa saremraderrracneranefertad stage ATS 
TATRA Ila: oe: 1101-03 1 
Thus is the third paada of the first Chapter of Srimad Brahma 


Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1101-031 


Wea: (SAGAR: ) 01 


FIRST CHAPTER 
(SAMANVAYA ADHYAYA) 1101 II 


adel We: 101-04 ll FOURTH PAADA 1101-041 


In the first three Paadas only a few words have been interpreted as declaring 
Vishnu to be the maker of all, to be perfectly blissful etc.; thereby the 
excellence and perfection of the Lord are but partially indicated, whereas 
by the term Brahman in the first Sutra, He has been called the Perfect, i.e., 
One possessing all excellent qualities. Thus the original statement is not fully 
substantiated. Hence, the fourth Paada explains how all the words describing 
he gods of several grades, the rules and method of Karma (the holy acts), 
time etc., and in fact every word, syllable and letter, declare the excellent 
attributes of Vishnu and show that He is the absolutely perfect Being. 


loo gfafcsieRreata nent sear CARR faeegtfeonda 
Wafd agacakay oe! 
In this Paada, the Sutrakara shows, with special reasons, how even the words 


which by the scriptural acceptance and by the characteristics connoted etc. 
are known to denote only other objects, are entirely declaring Vishnu only. 


* * 
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Il SAT pfeatpeorz 1011 
ll ANUMAANIKADHIKARANA 1/017 I 


Anumanikadhikarana (1-9) explains how the words Avyakta etc. which are 
restricted to other things by the circumstances of being inferior etc. are to 
be understood as declaring the excellent attributes of Vishnu. 


33 API MEAToe aa korn aayEetdasrntey 


ZF 3o I101—-107 ll 


1. If it be said that that which is inferred (to be the cause, viz., 
the Pradhana, etc.) is, as some read, declared by the terms 
‘Avyakta’, ‘Jiva’ etc., this is denied; (but the terms denote 
Brahman only), as scripture shows; for the terms denote 
them, only on account of the Lord’s abiding in them which 
are like unto the incapable body. 


TY aa Sf Magee CRAVE GATT Sch: | TA Bod | Bay ‘HAAR 
Ges: ur:’ off UReIMAMoRafeud washes wnfearead sfa a3, 
Tee TRA OR a Sea AIRE GATT Taree greet Teta 
UCI: HOTT GRACIA VATA SS: | CRIACAT Tee RU caTeaRATAA 
anges: | ‘Guated gerd sff estate ai ‘stead aed Psnct 
Pipa Gel at de SRA B MareTeaA’ | fe fegeeerRarary! ‘Har 
TA AL ScYrea Heal Sa Eeqeh:’ Sl ATATET 110111 


In the fourth Sutra of this Adhyaya, all the words have been said to declare 
the qualities of Brahman only. But that position cannot be maintained. 
For the Pradhana which is inferred by the Sankhyas (to be the Maker) is 
also spoken of by some Sakhins, as in the Katha Upanishad text; “The 
supreme person proceeds from Avyakta, i.e., the Pradhana’. This we deny. 
The lifeless matters having a dependent existence and as such resembling 
a body (for the soul that rules it), only the supreme Lord who dwells in 
and rules the Pradhana is to be taken by the word Avyakta in the texts 
concerned - (the same Lord whom, as has been said, all the words declare). 
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The termination ‘Ka’ used in this aphorism denotes the incapability of 
the Pradhana, i.e., the Pradhana or matter is considered base; for by itself 
it is not capable of producing anything and consequently it cannot be 
the absolute and intelligent cause of the world. The word Avyakta which 
primarily declares the supreme Lord alone, also denotes the other Pradhana 
for it is dependent upon Him and guided by Him, and it is consequently 
like unto a body of the Lord. This is expressed in the Rigveda thus “That 
Lord who is perfect was concealed by the matter and was still resplendent 
in His supremacy by His boundless wisdom. 


In the Pippalada Sakha, the following is said, “he that knows the Lord Hari 
who is unchangeable, blissful and not associated with the subtle body of 
the sixteen parts, who does everything unconcerned, who is perfect and 
the maker and protector of all, he is released from fear, the bondage of life, 
when he has seen the Lord. This is also seen in the Bhagavad Gita which 
says ‘Akshara, the Imperishable, is the Para Brahman,’ and subsequently, 
‘The Akshara is called Avyakta’. 


35 BEA F Ase 35 1102-108 


2. (The term Avyakta means) only the subtle, for it (What is 
subtle) is fit to be so designated. 


yerqeamwetad| dgdandset! Wid za Ra Wala 
wacged wR dfeaed fice ue der aaa! odetet 7 fagciloar 
frrerdad pad aPTPrst:” ser a ereneeRaar! Bet aT fears AEA 
Gm 1021 


The word Avyakta is expressed only in subtle ways. For only that which is 
subtle may not be manifest. The Brahman being most subtle in its character, 
is rightly spoken of as subtle and this absolute subtlety is perfectly true 
of Him alone. It is said in the Pippalada Sakha, “That most subtle thing 
which ought to be known is the eternal nature of Vishnu, the wise say, 
“that which the multitude does not understand and which is the most 
exalted above all things of the world, the wise who are deep in meditation 
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find”. And while the thing which the word primarily denotes is presented, 


it is not justifiable to take that which is denoted (by the word) in the 
secondary sense. 


3 qedcaedlad 35 1103-109 11 


3. (On the other hand), other things (also) can be secondarily 
denoted by the names of the Supreme Being, for their 
attributes connoted by the names are under his control. 


dacicqredieaniata TareancdaRraRcaeparestad ‘saat TOY we 
aeot aisiefiad: gen ofa: aearcafe ser wor ueicait’ sft a tar 
OSI 


The qualities of being subtle, etc. being under His control become filly 
significant, only when these qualities of being subtle, great, low, etc., are 
understood to point to Brahman. Accordingly, the Skanda says, “He who 
is the cause of a certain excellence of quality in another, is himself said 
to possess that excellence or quality, just as the Supreme Lord is spoken 
of as the soul, for the very essence of the soul depends upon the Lord, 


just as the king is said to be victorious when the soldiers has won a victory 
for him, 


% SICMPIACT 35 1104-11011 


4. And because the (other things) are not required by 
scripture to be known (to be made the object of knowledge, 
for the purpose of obtaining release). 


SRR A areaed Ywad 1104 1 


Consequently other things cannot be reasonably accepted as declared (by 
the words Avyakta etc). 
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36 Factdt Wat Uist fF 35 105-111 


5. If it be said that scripture speaks of other things; we say, 
‘no’; for it is the omniscient Lord (that is spoken of by all the 
terms). 


‘Fea: OR gd Prora a acqqear wyead’ sfa sacd gedit Da oer: 
RATT fe cares! ‘soRoftarted Alar! sf wet fe Fea Fecry 
VAAL WET Feats wed Yoad 110511 


The Katha Upanishad says, “having known that which is unchangeable 
and higher than the ‘Mahar’, the soul becomes rescued from the jaws of 
death (Samsara)”. It may be argued that the ‘Avyakta is required to be 
known. But this cannot be; for in that text, only the Supreme Lord called 
the Omniscient is spoken of. And according to the text, “He who is subtler 
than the subtle, greater than the great’, the state of being greater than the 
great can indeed be affirmed only of Him; and it is right to hold that, He 
who is greater than all, is greater than “Mahar’. 


33 VERON 35 106-112 11 


6. From the topic of the passage, (it is Brahman only that is 
subtle, etc). 


‘seat: TRATAe aes: Gea Tey’ sf PET Ba WHR 1106 1 


From the text, “He who understands what all including himself is dependent 
upon the Lord”, reaches the end of life's journey and the final resting place 


which is the exalted kingdom of Vishnu, shows that this passage refers to 
Him. 
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35 FATA ATRIA: VLA 35 1107-1131 


7. And (because of the whole of Upanishad dealing) with the 


explanation of, as well as the question on, the same three 
topics. 


ToT qe Aaa OIA Wet SIRI | ‘srfesramre a We 
scared’ i sft aaara ferter: 107 i 


The Katha Upanishad treated only the three boons prayed for by Nachiketas, 
viz., reconciliation to his father, the sacred fire leading to Svarga, and the 
nature of the Supreme Lord to be reached when released from the body 
and Yamas answers regarding the same three points of inquiry. 


A request ‘to know what is not already known is also called a question’. 


From this explanation given in Smriti, there is no difficulty caused by the 
use in this aphorism of the word ‘question’. 


30 Feged 30 1108-114 Il 


8. And like the word ‘Mahat’ (the great). 
UU AeewRea ASTI MRSS WSL URAI Ve AREA: Vaharsft 108k 


Just the word ‘Mahat’ though generally accepted to denote the ‘Mahat 
Tatva’ (a material principle) is applicable to the Supreme Lord only in its 
comprehensive sense, so also other words ‘the great’ in absolute sense. 


30 TTAaaagISIL 35 1O9-115 II 


9. And like the word ‘Chamasa’ (a wooden sacrificial 


bowl); there being no speciality attaching to the scriptural 
texts. 


Te PASTA Waals ‘se aRex ws Walaa Hedgen:’ sei It 
ARraraH: vere: Tis wS|T aff, “aay watfer aarfaaied 
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df & ol oegerea’ seme qa: cere wal afastereog: 
NOON Sf staatrepretarory 01 ‘THT Teed Safes aera’ scare 
aatieraney pare feria Youd Sad Bret — 


Though the word “Chamasa’ has a well-known application to the other 
thing (the bowl) from the scriptural passage, “That is its head, for the bowl 
is like the head with its mouth below and the bottom (bulging out) above”, 
(Brihadaranyaka Upanishad) the word has come to denote the head. 
Likewise, ‘Avyakta’ ‘the subtle’ and all other items though they by common 
acceptance apply to things other than Brahman, are really declaring the 
Supreme Lord according to the principle laid down in the text, “They, say 
that it is Vishnu alone whom all names comprehensively denote”. For this 
Sruti is as authoritative as the other. 


>») 


“In every spring, let him sacrifice by ‘Jyotishtoma’.” In such texts, the 
words which are the names of sacrificial acts and their accessories cannot 
be properly understood to denote Brahman as laid down in the fourth 
Sutra; for otherwise there would arise the difficulty of having no sacred 
duties or no means of knowing these. To explain this difficulty, the 
Sutrakara says: 


* * * 


| Sarfereusparfaleeur 1102 1 
| JYOTIRUPAKRAMADHIKARANA 11021! 


Jyotirupakramadhikarana (10-11): Jyotisthoma and other terms are 
by settled acceptance restricted to sacrificial acts etc., If they are to be 
interpreted otherwise, the Vedic portions apparently describing them 
should cease to convey them; and then for want of authority the world 
might give up the performance of those sacred duties. Even the words 
which for the strong reasons given above are attached to sacrifices and their 
accessories are interpreted as conveying the attributes of Brahman. 
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36 TOSaHA FT ae Aref Vas 3 1110-116 1 


10. Also the (term) Jyotis (the name of a sacrifice) denotes 
Brahman only; for some (sakhins) read to that effect from 
the very commencement. 


TalfeReararaccdy URSA A Va ‘US A PATIL! Sega 
‘ST OT Val: Val Be: BS det: Gd GIST: Vb career: WoT Va WUT sea eda 
fend’ sf aeflad va 1101 


It is only Vishnu who is declared also by the words which by established 
usage are the names of sacrificial acts such as Jyotishtoma. For some 
sakhins (Aitareyins) read as follows: “This Narayana has entered this body 
of Chaturmukha, the Chaturmukha”; thus commencing, the Aittireya 
Aranyaka text proceeds “All these Riks, all scripture, all sounds, have one 
thing (Brahman) to declare. He is Prana, let him know that Prana is Riks, 
because they all declare His attributes”. 


3 HeaNgesred Fearfeqefarrey: 33 1111-117 il 


ll. And on account of its (Brahman) being so stated for the 
sake of contemplation, (and as scripture is intent upon 
instructing how on special principles, all the words denote 
Brahman), there is no difficulty caused by taking the words 


to denote Brahman like the words Honey etc., in the Madhu 
Vidya etc. 


Ayfdenead Paeecicy WET Heaslaesed a HAsparfefaeter: itn 
sla SaeeUHATaaSROFT 1102 I 


Just as the words Honey, etc., in the Madhu and other Vidyas, are taken 
as declaring Brahman, so all the words describing sacrifices and sacrificial 
things declare Brahman; for Brahman is so spoken of for the purpose 
of inducing contemplation of Brahman as possessed of the attributes 
connoted by them. Hence no objection or difficulty arises as to the 
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denotation of words with respect to sacrifices and everything connected 
therewith. 


* OK * 


|| RAIA FSTAPLT 1103 1 


| NASANKHYOPASANGRAHADHIKARANA 1103 I 


Nasankhyopasangrahadhikarana (12-14) shows the terms Panchajana etc., 
occurring in the texts Brihadaranyaka Upanishad etc., restricted to other 
things by their well-known attributes or circumstances are also meant the 
glorious attributes and powers of the Lord. 


36 7 US sere AMM alefeReared 36 1112-118 


12. Though there are brief statements compassing the idea 
of plurality, still there is no objection to such statements 
or words declaring Brahman; for He manifests Himself in 
different forms, and there are other forms (in the supported 
in addition to those in the support). 


aa Ua Gao srepieiea UicfSa:’ scarey sgueeaasEss Ft fate: 
TaTHIMey AMM ad cafe rcdred 1112 il Wat WaSATATS — 


In texts such as Brihadaranyaka Upanishad, “In the Lord who is present 
in all bodies are situated the five five-people and Akasa’, though the term 
denote plurality of things, there is no difficulty caused; for the same Lord 
assumes various forms in Akasa and other things and these are additional 
forms. Now the Sutrakara states who those five-people are. 
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3S DOTA AAT 39 1113-119 tl 


13. They are Prana and other (forms of Brahman only) as 
shown by the complementary passage. 


‘TORS WORT Uayseay: SRT sae AAMT A?” Shey ATaRTSTT 113 


The passage is, “They who know, the breath of breath, the eye of the eye, 
the ear of the ear, the food of food, and the mind of mind”. For the Lord is 
declared by such terms as Prana etc, who is present in breath, etc, as well as 
in the deities presiding over breath, etc. as their guiding principle. 


So TAHITI 35 1114-12011 


14. In the case of the text of some (the Kanvas) where food 
is not mentioned, the number five is completed by (taking) 
the light (mentioned in the preceding Mantra). 


‘deat walfast vae:’ seed Wa GaHPql 141 sf 
TASMAN OS | Sa Vater Stet afey— 


In the text of the Kanvas, the group of five is made up by taking ‘the light’ 
which is mentioned in the preceding Mantra, “Him the gods worship as 


the light of lights”. (Brihadaranyaka Upanishad). 


The Sutrakara now explains that it is only the Lord that is declared also as 
the mediate cause by terms denoting mediate causes. 


* * * 


Il PRUCIT BHATT 104 It 


| KAARANATVENACHAKASHADHIKARANA 1/041! 
Kaaranatvenachakashadhikarana (15) shows how the term Akasa, etc., 


accepted to denote other things from the circumstance of being born are to 
be understood as conveying Brahman who is the cause of all causes. 
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35 SRUcIT AHiemey senreagfeerm: 35 115-1211 


15. Brahman stands (also) and the cause (and as effect) 
in Akasa and other things; on account of (the Lord) being 
mentioned in the manner described. 


sTHpnfesddieararucdy BF vq era: goregqufeweta aeeq ‘A anaisy 


esq’ Scalar strepremfesh: 11151 1 Sher streprenfeteROry 1104 il Magee 
TAA HIATT ATER scat safe 


It is Vishnu only that is present in Akasa and other things, as mediate cause; 
for He is mentioned in the manner described as unperceived, as present in 
Akasa etc. by such texts as, “He who stands in Akasa, etc.” (Brihadaranyaka 
Upanishad). 


Now an objection arises that if all the words should declare the Supreme 
Lord, then how their use is to be explained in the world as denoting other 
things. So the Sutrakara says: 


* OK 


I GaTHslfaHmeay iio5i 
ll SAMAAKARSHADHIKARANA 11051 


Samaakarshadhikarana (16-23) is devoted to show how all the words 
which must be accepted to denote only things other than Brahman lest 
the understanding of the world should be interfered with, are also to be 
understood as conveying the attributes of Brahman in their comprehensive 
sense. 
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3 PATHS 35 1116-122 Il 


16. Because (the terms which are names of Brahman) are 
drawn upon (to denote the things of the world). 


Tae: sel sea we aaa) ‘Oa aap: we 


TTPRAY | Aasart Mad Hpdargard:’ Set ast 116 11 aes Her asi 
areca SETA HABE: ? 


The words which denote Brahman, the Lord are borrowed from Him and 
used to denote other things. The Padma Purana accordingly says, “The 
words which designate the Supreme Being are always taken up for use in the 
world in speaking of other things as it may be necessary for accomplishing 
the purposes of the World as well as Scripture”. But then the question arises 
how such words obtain usage in denoting the things of the world. 


36 Walacde 35 1117-1231 


17. For (they, words, are first known) as the names of the 
things of the word. 


Wel ATERY HPT! FT OAT ae stay orTfe WASLE: SreeTA INM7 I 
The world (men) think and talk of the world generally but not of the 


Supreme Lord. Hence words have been known as attached to the world to 


the things of the world. 
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go Shaeaororfetsriete tcl ASCARI 93 1118-124 I 


18. If it be said that from the special attributes, the individual 
soul and the chief of breaths are declared by the words we 
say ‘no’; for it has been explained. 


dette, Tecan! avian ‘ag ua 
ara olay vretcaer AT Bsate’ ‘AAT fe eter Atay’ geafe gyfer sa 
da| SoRAataeanet ARAAca 1118 1 


It has been said that a thing is denoted by the name of that which rules it. 
This circumstance is the characteristic of the individual soul and the chief 
of breaths. For the texts such as the following support this view, “When the 


> « 


soul abandons a branch, it at once withers”. “By Vayu indeed, all the people 
are led into every kind of activity”. But this view is to be refuted; for the 
explanation has been given in connection with the threefold meditation in 


the Sutra. 


36 sere ¢ SAR: Bea dae 36 1119-1251 


19. But for the sake of the knowledge of the other (Brahman), 
(the names of the Lord are used to denote the things of the 
world), so Jaimini opines from the questions and answers in 
the (Upanishad); and because some Sakhins actually read 
texts to this effect. 


TRaATHAsiae Hafenaa gate SAP: | ‘aay wat fsa wae fast 
yada at a sara & fae afecaey’ ‘Hei 4 ata: & sree sade 
ger atest Afeqves’ scares waafe de ofa’ aes 
de feyat pheafer’ sft 11911 


Jaimini thinks that the words declare even actions, etc., so as to produce 
the knowledge of the Lord; for in the Atharvanopanishad, the question is 
asked. 
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“O Venerable one, what is that thing which if properly known, would 
lead to a clear understanding of all this’? And the answer follows in the 
text, “To him he gladly said ‘there are two kinds of study to be pursued’.” 
Again in the Chandogya Upanishad, the question and answer occur thus, 
“O Venerable one, how now may I secure that instruction etc.- Just as by’ 
knowing a piece of earth all earth is known, etc.” So also some Sakhins read 
“Of what avail is Rik to him, who does not understand that they all refer 
to Brahman)”. (Rigveda). 


[Objection:- For the knowledge of Brahman, Karma and other things need 
not be spoken of in the Vedas; and it would be sufficient to speak of Him 
alone while the difficulty of construing all the Vedas as declaring Brahman 
is got over by admitting that only detached words denote other things. So 
the purpose of the Vedas in dealing with other things not being made out, 
the application of the principle of using Brahman’s names to other things 
is not justifiable. Io remove this objection, the following Sutra proceeds]. 


36 WMA 35 1120-126 Il 


20. Having regard also to the construing of (all) sentences 
(the whole body of scripture as ultimately referring to the 
main subject Brahman, it should be granted that other 
things are also spoken of in scripture). 


TRUS youd yerrqerp Rearceaiy GAA 201 


It is right to construe even sentences so as to connect every proposition 
in scripture with the Lord, though they may individually convey different 
statements of their own. For otherwise, such passages of scripture as those 
deal with action etc. would not satisfy the inquiry of the eligible after a 
connected idea of the subject matter in all parts of scripture. 


How do worlds, etc., describing actions and things other than Brahman 
lead to the knowledge of Brahman?. This question is answered in the 
following Sutra. 
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33 Wftenfeafeseared: 35 1121-12711 


21. That scripture declares other things is an indication that 
the initial statement is maintained. So Asmarathya thinks. 


‘ara: Uren sere fae’ sfa uitenPatetacds pafteryead geneaTex: | 
PARI TATA: Geert Sf 1211 


In order that the initial statement, “There is no way leading to the Lord 
other than knowledge,” may become proven, Asmarathya is of the opinion 
that by scripture sacrificial duties, etc., are described at great length as 
an argument; for the world shall be convinced of the truth of the initial 
statement “there is no way, etc.’. From another point of view, the usefulness 
of the description of Karma etc. towards the knowledge of Brahman, is 
explained by the following Sutra. 


36 GoPead YaraecatgelF: 35 1122-1281 


22. “Because of such necessity in the case of him who seeks 
to depart, thus Audulomi thinks’. 


SPI Aza: Hales Acs AMAA Heeagearhleatge AAT 
J 2211 


In the case of him who seeks to depart, i.e., who seeks final release, there 
must be Karma and other things as the means of attaining to knowledge 
which is the immediate means of salvation; therefore Audulomi holds that 
scripture speaks of sacred duties etc. 
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36 sae Hierpeet: 35 1123-129 It 


23. Because everything (Karma, etc.) abides (in Him), 
Kasakristna thinks that (Karma, etc., are spoken of in 


scripture, as it is necessary to know everything as abiding 
in the Lord). 


SIAR aerah taser peepee: | ‘PwigatrarAceae#nae: 
wR defect Ff aes 4 fete: Hea’ sf aay 12311 1 Sher Parepsifelawry 
lO5 | SAtgrear aif aRadcare— 


In order to declare that everything rests on the support of the Supreme 
Lord, the description of Karma, etc., has a place in scripture. This view 
Kasakristna holds. Having imbibed but a part of Krishna Dwaipayana’s 
wisdom, all other sages expound views according to their comprehension; 
so there is no conflict between the view of the various sages and that of 
Vyasa says the Padma Purana. 


“That also the words denoting feminine things, primarily declare the Lord 
only, the Sutrakara says in the following Sutra. 


* * * 


\| Wepcafetprury 1106 II 
ll PRAKRITYADHIKARANA 11061! 


Prakrityadhikarana (24-28) explains how the words which by reason of 
being in the feminine gender are known to denote the female beings such 
as Prakriti and their attributes, are also to be taken to declare the excellent 
qualities of Vishnu only. 
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36 Wepfega UicSNseIATARIMN 3s 1124-130 11 


24. The Lord is also called Prakriti, agreeably to the argument 
and illustrative instances. 


‘eda ges walt araratacra get Aa: RIA: ARAM: 
wahaarda4ry aa wall  yesafhfaaa sft 
DPISTSETHAT TURAL, Hep fel arecareagishY F Va 1124 1 


“Verily this Person alone declares all the names; just as all the rivers going 
to the sea, flow towards and enter it, so do all names enter and declare the 
Perfect Being”. Thus agreeably to the reasoning in the above text, the same 
Lord is necessarily denoted by the word Prakriti also. 


36 afteaqesired 35 1125-1311 


25. And (Prakriti is Brahman only) on account of His (divine) 
will being called (Prakriti or of His being spoken of as Will, 
i.e., Prakriti). 


‘Tat g ved feranea g qeeaey’) ‘FerARcafeafa Raeateta a 
WpaAead dessa Head’ i sft gai deftela wepfeerecsreac 
‘Tisha a ule: A Us BW aare:’ sft aaeear @ causa ‘esate 
CUTS Gel Bsa A Aaa fawarereasad’ sf TENTS 1125 1 


Rigveda says “Let him know the Lord's will to be Prakriti and the Supreme 
Lord to be the master of the Will”. “O Eternal One, Your will is variously 
designated as Mahamaya, Avidya, the Decree or Mohini that which 
stupefies Prakriti and Vasana”. According to this statement, it is only the 


will of the Lord that is spoken of as Prakriti. 


“He is Will, He is the guiding thought, He is wisdom, He is bliss”. This 
Sruti shows His will is essentially the Lord Himself”. He is meditating 
and He is meditation; He is immeasurably blessed and He is blessedness”. 
These contradictory attributes are admissible in Him only on account of 
the Lord’s supreme power (Brahmanda Purana). 
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3 PAAPAIAMK 3s 126-1321 


26. And because He (Vishnu) is directly spoken of as both 
(Prakriti and Purusha). 


wy ea gy w oye ay say cho w stint aise 
SReeaTeeraisedt: =A: | OReeaea:’ sf Ufseatcit «= arena 
WpPagescdrAMId 126 | 


“He is woman; He is man; He is Prakriti; He is the Purusha; He is Brahman; 
He is the support; He is the light, who is the Lord Hari, the cause of all; 
Himself without beginning or end, but the end of all; the highest of the 
high; the original present in all”. In this text of the Paingi, He is explicitly 
spoken of as both Prakriti and Purusha. 


36 MASH: GROFM 35 127-133 1 


27. (Prakriti is Brahman only) also for the reason that He 
moulds forms out of (Prakriti the material cause); in which 


He (also) exhibits Himself in various forms (ways), and makes 
(everything). 


weso oxida npfakta aired! uparaquiaes ai Rone aca Rorras 
a Recaissal sgurereone ‘ser sy ane wepfsssqafaearayl age 
TOR) TH wpe, wpfaRearsend’ sft were: | ‘afreprist 
aR: ple J flanker aquiter Maa: upfeaearteltad’ sft ad 
TURAL HAL, SHA Ha 27 I 


Further the Lord is Prakriti as may be easily seen from the etymology: 
“He works eminently”. For the Lord enters into Prakriti the material 
cause, shapes it differently and in the different shapes He dwells as a ruling 
principle for which purpose “He assumes numerous forms”. The Bhallaveya 
Sruti accordingly says, “Now indeed the Lord enters into Prakriti, makes 
Himself many, hence He is Prakriti, hence He is Prakriti, they say’. 
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As per Naradiya Purana, “The Supreme Lord Govinda, though He 
undergoes no change, only having entered into Prakriti, the changeable, is 
spoken of as Prakriti. 


No other interpretation is to be put upon it, for that would be against the 
authority of scripture. 


36 afaga fF lad 35 1128-1341 


28. And because Brahman Is called the Source. 
FeaqUcfdared wplicary!| Teanga tad ‘agai aRagatee efter’ 
gfet! ‘aes aed Gary frateersd | Geraraerss rafercate Rate: i 
Sra paecdanged: W: WM wee: Geueafea seaishieltad’ sf 
FTMOS 2G | Sr WpPcatetrxory 06 i 


The state of being Prakriti consists in being the immediate means of bringing 
forth; and this is indeed declared only of Him, as in the text, “Whom the 
wise clearly find to be the immediate source of beings’. The wise also say that 
the characteristic of the male consists in being the mediate cause of bringing 
forth. And to bring forth directly is the characteristic of the female. Such 
is the distinction between the connotation of the words, male and female. 
The one Lord Vaasudeva the Perfect Man, being both the means of bringing 
forth is declared to be both Prakriti and Purusha or male and female by 


words in both masculine and feminine gender as per Brahmanda Purana. 


* * * 


| PACATREATATaHROT 17 I 
Il SARVEVYAKHYATADHIKARANA 117 II 


Sarvevyakhyatadhikarana (29) shows that for similar reasons all the words 
like Sunya, Asat, Tuccha etc., which may appear difficult to interpret as 
conveying Brahman actually do so and declare His excellence in every 
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respect. This is the concluding Sutra which explicitly winds up the course 
of interpreting the Vedic terms. So it may be observed that Sri Badarayana 


does not run into unnecessary digression or take up unconnected topics. 


36 Ua Ud ARATA ARTA: 35 1129-1351 


29. Hereby all (the words) are explained, are explained (as 
declaring Brahman). 


Vas BS grarfesteat sft caREMa: | ‘VS Ad Ia W aa Gee w warn 
Wy Aaenisgeaishaat Prod’ sft Fess ‘aM Hod fasoegea: 
SOR: CASA THU Wiedieargee Sead AS safc ara: 
Hapa FOS: | Salsa Tare AeUcarTarel Scafa AaeT Taelacan, 
aeeecatieaad! set ager fread aaedf:’ sii Fear 
Ud 9 detincdemyfheyeR| ‘SaeRuey ARTETA: | 
feofh pid wet seared fafrory’ sft aredfearary 29 i WA 
PA RATAMAPROL 117 I 


Hereby all the words such as Sunya, etc., also are explained. The 
Mahopanishad has the following “He indeed is Sunya; He indeed is Tuccha; 
He indeed is Abhava; He indeed is the subtle, invisible, inconceivable and 
unqualified”. “Vishnu the Supreme Lord is called Sunya; for being highest 
and perfectly blissful. He belittles the happiness of the wicked; He is called 
Tuccha; for he brings miseries to the unrighteous and is hidden from 
their view; the highest Lord is called Abhava; for He is not made or fully 
comprehended by anybody; and He is called Nasa for He is not consumed; 
and the connotation of all terms resting on Him, He becomes the meaning 
of all the words denoting different things; the wise that make use of them 
accept them as denoting other things in so far as they serve the purposes of 
communication”, thus says The Mahakaurma. 


The term ‘hereby’ means ‘by the whole body of doctrines and principles 
propounded above for interpreting all the words as declaring Brahman. 
‘All things are designated under His name for the reason that they are 
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dependent upon Him’, and so on. In the Varaha Samhita this is said, 
“In a work propounding general doctrines leading to final conclusions 
at the end of each chapter, the wise sages repeat the words twice over, so 
that what has been said from the beginning of the chapter may receive 


emphasis. 
Il sfet st AGERE Wea Agel We: 1101-04 I 
 sfe sfiaereadtehraccrerart faxfad sirigergerey wersreara: 
(SA-qareaya: ) 07M 


Thus is the fourth paada of the first Chapter |101-041l and thus the first 
Chapter of Srimad Brahma Sutra Bhashya written by Srimad Ananda 
Teertha Bhagavadpaada Charya - (Samanvaya Adhyaya) |I01 I 


factatseara: (aifertereara:) 10211 


SECOND CHAPTER 
(AVIRODHADHYAYA) [102 I 


Was: Ue: O2—-O1ll FIRST PAADA !1l02-011 


In the first Adhyaya, it has been shown how all the Vedas describe Brahman 
as the cause of everything and as being perfect in every kind of excellence. 
Should that conclusion be contrary to reason and probability, ic might 
not be worthy of regard in the opinion of the thoughtful. It is therefore 
necessary to prove that that conclusion is not open to any contradiction or 
objection. The second Adhyaya is intended to clear up all objections and 
confirm the conclusion of the first Adhyaya. The objections may be of the 
following description:- 


1. 
Z 
3. 
4. 


To be opposed to reasoning. 
To be resisted by other theories. 
To be contradicted by other Srutis. 


To be contradicted by other Srutis strengthened by special reasons. 


But inconsistency lies at the root of all objections and the First Paada is 


properly devoted to rebutting this class of objections. 
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sHsiseiey SiIeAeIRA | wee Yecafeery) wera: BycafaRtel 
qatar 


In this Adhyaya, the Sutrakara shows that there is no contradiction 
(whatever) to what has been said (viz., that Narayana is the Supreme 
Being to be contemplated for final release, and that the whole body of 
scripture declares Him only); in the first paada, (shows) that there is no 
contradictory reasoning; (and) in the first (Adhikarana), shows that there 
is no contradiction of Smritis. 


* * * 


| Sycafetreorz 11011 
ll SMRITYADHIKARANA 11017 I! 


Smrityadhikarana (1-3) sets aside the contradiction of Pasupata and other 
Smritis which are not supported by Sruti and as such have no authority. It 
is fic to deal with this question of certain Smritis at the beginning of this 
Chapter, since Smritis are only the expression of reasoning of the different 
Samayas or philosophical theories etc., The arguments proceed to the effect 
that the Smritis embodying theories or reasoning opposed to the teaching 
of the Vedas cannot be authoritative and as such cannot invalidate the 
conclusion of the First Adhyaya. 


36 CRAPS Sel CARAT UAHA STC 36 101-136 il 


1. If it be objected that there would result the loss of 
authority of Scripture, from the contradiction of Smritis of 
undoubted authority (testimony), we refute this objection, 
because the erroneousness of these Smritis result from 
being contradictory to other Smritis agreeing with Scripture 
of (absolutely) undoubted authority. 
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waist f§ wares! aaa aaaferiesuraata earfefe da) sereqdar 
fasoaefificnt dska pacarepciftca fageaft oil 3 
CCAIMITSISS Sf DARRACAIPIIEISHAST 35 1101-1361 


Rudra and others are known to be perfectly wise; hence being contradictory 
to their statements, Scripture should lose its authority. But this cannot be, for 
there are other Smritis derived from Vishnu and others who are absolutely 
perfect in wisdom; hence from their agreement and corroboration, the 
superiority of Scripture becomes settled. 


36 SANG BqUeveel: 35 1102-137 It 


2. And on account of the non-perception of other (possible 
results) promised by other Smritis. 


RT TY SPAM HATA Waa STITT TAT BRA Tees 
UMTS HAT 10211 35 SRI ATT: 35 102-137 Ii 

Of other possible effects i.e., of the results or fruits etc., that are declared in 
those other Smritis as fit to be realised, from want of direct perception, it is 


right to admit their error. By the word ‘and’, it is admitted that the effects 
etc. promised in the other Smritis are in part realised. 


36 UH SPT: Wel: 36 103-1381 


3. Hereby the Yoga (science) is (also) refuted. 
Ae Waar ae A AAA! SHPA Achiet VE Hoge: 1103 Il 3 
War AMT: Hey: $s 103-138 il yf Sycafetpxworyz 11011 


It is not to be supposed that the fruit of Yoga practices is in actual experience; 
for though the practice is made according to the injunctions, the effect is 
not realised exactly in the promised periods of time. 


* * * 
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Il Ahereraorearfeatereny 1102 | 
ll NAVILAKSHANATVA ADHIKARANA 1102] 


Navilakshanatvadhikarana (4-5) establishes that there is no reasoning 
which affects the authority of the Vedas. 


35 7 facta AAIcI A Meal 35 1104-139 11 


4. The same (error) cannot be affirmed of this (Sruti, Smriti 
following it), from its absolutely different character and 
from (the authority of) the Word (itself). 


ad geedenReyded 9 cgrhdyetseROay! ference | rcaeaiey 
aeseIRearead | 4 fe Pics SIS: Hea: | Aaa WawWAA| seTenssafterd: | 
S aeet sta a cet a eyfeden aes deafed’ sft wrerdageen Pca a 
qected ued’ aren frog Pca’ scare: ‘seer Prear’ sft a cafe: 
1041 


The loss of validity cannot be affirmed of Scripture and the Smritis that 
follow Scripture on account of the non-perception of the declared results 
as it has been said of the other Smritis: For Scripture being eternal, is of 
a different character; and those Smritis also differ in character from these 
in agreeing with Scripture. For, in what is eternal, errors should not be 
supposed, and its affirmation arises out of itself. Otherwise, the affirmation 
of any statement regarding subtle things cannot be made out, for it would 
entail an endless chain of uncertainty. Also the Bhallaveya Sruti says 
“Neither the eye, nor the ear, nor the reasoning, nor Smriti makes Him 
(the Lord) known to us; and only the Vedas do in fact tell us of Him. 
The eternal character of the Vedas is seen from Scripture itself as in the 
text from Rigveda, “O Virupa, do you praise by Eternal Speech”?; and the 
Smriti says, “The eternal word which has no beginning or end was uttered 
by the self existing Lord”. 
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38 Vad FJ 35 05-1401 


5. But it (the promised effect) is indeed seen. 


afaarRo wer affsacqeey a) ‘Be: UATerahea FRA sen 
ANd Garrat OF dar gcd etfeean: il GRO a atts dworarh feret ferg: | Fae: 
WAaMssast arr fPfsad i Bq Ash A SQV GaHala HROPL| ATA 
VI AT eed Afar: | Sd: WAVAFVST A CaaS HST! stegahnt 
Ta FT Aaa: sft W051 


The fruit or the effect (promised by scripture) is realised by the eligible; 
and this is said in Bhavishyat Purana: “Rik, Yajur, Saama and Atharva, the 
Mula Ramayana, the Mahabharata, the Pancharatra are called the Vedas 
in fact. And those Puranas which the wise understand to be Vaishnava 


Puranas, as well as those called Vedas above are self-evident authorities and 
this admits of no dispute”. 


In what is declared in them should not be realised by a person, then it is 
his previous Karma that should account for non-realisation, while they do 
not lose their authority or validity, as the results are achieved by persons 
according to their eligibility. But in the case of other Smritis, etc., authority 
arises only from the perception of the promised effect, but, by no means, 
independently. If these should promise things that cannot be realised in 
experience, then their error is settled beyond doubt. 


‘Tesd ‘amissay senftamretieel ae scadisadiq a-i sf 
AHaceamIcafaaRT 102 I 


From such texts as, “The Earth spoke, Waters spoke”, Scripture appears 
contrary to reason. So, the Sutrakara says: 


* * * 
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| SATA HUT 103 
| ABHIMAANYAADHIKARANA 1103 1! 
Abhimaanyadhikarana (6-7) refutes another objection to the authority of the 


Vedas, taken on the ground that they state what is impossible or cannot be 
believed in; for authority consists in being the means of accurate knowledge. 


36 ahrarreaaeanred fasrerpereary 3s 06-1441 


6. Only the overseeing deities are denoted (by such terms); 
for they have superior powers and are personally present (in 
all places). 


Taare ca caufesad | ara aaea fare aAedapier wat 
FAR SAR Ysa |06 


In such texts, the deities that preside over earth are denoted. For they have, 
as distinguished from other beings, exalted powers and they are also found 
present everywhere. Hence, all that has been said of them is possible and 
stands to reason. 


35 Gad F 35 1107-1421 


7. And it (their power) is seen. 


ara ered Aefs:1 safes q — offerte cac: ued: 
SAA: MASA Geaed AIT A: | TIT Para Pres anges aya: 
sf 107 I sft starafeeeory 1103 il sraedaay ariel‘ shat: Maa’ 
SeaNCAISHA: HRUIcH Hae scat afea— 


Their superior power is perceived by the Great. Also in the Bhavishyat 
Purana, it is said, “the Deities presiding over earth etc. are of great powers, 
which are inconceivable, and as such, they are actually seen by sages. And 
they who are present everywhere, eternally depend upon Vaasudeva. 


From the texts such as Rigveda, “In the beginning of the world there was 
Asat’ (non-being). From Asat came everything”, which states Asat to be the 
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cause of the world, there arises a contradiction to the scriptural statement that 
Vishnu is the cause of the world. To remove this objection, the Sutrakara says: 


* KX 


| ShefF@Hevq 1104 I 
| ASADADHIKARANA |/04 II 


Asadadhikarana (8-13) refutes an objection taken to the absolute authorship 
of the Lord and His being perfect in all excellences. ‘The objection runs 
thus: All positive existences cease to be during Pralaya, since they are 
positive effects; and there would be absolute non-existence alone left 
during Pralaya. Now every effect must have in the antecedent time both 
the material and the efficient causes. According to this general principle, 
the antecedent non-existence itself is represented to be both the efficient 
and material cause, which seems to be said in Srutis and, it is urged that 
there is no necessity for admitting a Supreme Lord or for attributing to 


Him all powers and boundless excellence. To prove that the objection is 
unreal these six Sutras are advanced. 


30 srafefa da Westar 35 108-143 I 


8. If it be said that Asat, (the antecedent non-existence) is 


the cause of the world, we say the view is wrong; for it it is 
absolute negation. 


‘Asav’ or the non-existent cannot be rightly supposed to be the cause of the 
world, because it is the negation of all existence. 
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The objection refused in this Adhikarana is that scriptural statements are 
in conflict with other statements which speak of the non-existent as the 
cause. The objection arises thus: Though all the words have been explained 
so as to become applicable to Brahman, still according to the principles 
propounded in the Sutras. (“Whatever is under His control may be denoted 
by His name,”) etc., other things are admitted to be denoted by words in 
a secondary sense. Therefore what is refuted here is only the supposition 
apparently suggested by scripture that the non-existent is the cause of the 
existent; for the philosophical system that everything comes out of non- 
being is refuted later on. 


Here, the contradiction in reasoning is removed in effect. 


36 Std TaCSTSSASRAL 85 1109-144 II 


9. (Or), at the time of reabsorption (dissolution) the result 
would be that it (the world) would be such (nothing); (hence 
this view) is not right. 


she Gerdt Werash Paka Iq N09 tI 


If the world should rise out of nothing, then on dissolution, only when 
things return to their original state, there would be nothingness left 


36 A FEIN 36 110-1451 


10. But it is not the fact; for there are instances (to the 
contrary). 


Wee Vahaed Ad Geared FT Youd | Ge Veara:, Betsfereea f aes 
ge: II101l 


On the dissolution of the world, absolute annihilation of all things is not 
admissible. For there are instances which lead to inferring the existence 
then of things. And it is also a matter of observation in the world that from 
existing things creation or any effect proceeds and the dissolution always 
leaves behind it something existing. 
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36 TqUeelsred 35 1111-146 ll 


Tl. And because these objections apply to the very view 
(under discussion). 


Serarsraed 11111 


The view cannot be maintained just for want of any instances to prove that 
things rise out of nothing and go to nothing. 


33 daintermiaauenssamiea vedere: 35 1112-147 


12. If it be said that as there is no limit to controversial 
reasoning, something to the contrary is always inferable, 


we say ‘no*; for then (it would appear) there would be no 
final release. 


vara db sf witnesses da, wa 
afar wae wWaswensacaehrafes was:! sal aac 
Macdsyiodeay!| AiNsResry! ‘Baeq waa fae aacena 
Vipatea wea sees aad Fafa’ ff a 1121 


‘So far only reasoning goes and no farther.’ No such limit can be assigned to 


reasoning by any authority; consequently when one position is advanced, it 
is possible to make inferences to the contrary also. 


But this view cannot be held. For, if that should be the fact, the release 
which is a fact by settled authorities, the contrary being possibly inferred, 
would come to be no fact. Wherefore things are to be admitted only so far 
as they are known to be facts by authorities, and nothing else should be 
surmised. So it is said in the Vamana Purana, “Whatever is settled to be by 
authorities, is to be accepted and not to be abandoned. For in the absence 
of authority (settled means of proof) it would be impossible to prove or 
disprove anything. 
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36 Uae fereraRaer sift caressa: 33 1113-14811 


13. Hereby all the remaining systems not countenanced by 
scripture are also explained away. 


caelandacdeaish | ‘serrreteaierniea ene, ferscrarerrererpaa ey’ 
‘yermeagcaa Waals wea eRe A Sa ORO Ae’ I 
Wagated I ofle fsxaaaet:| vid g aaseeta a ofa out 
ay scare gfemren ferpat:| gen grafey vlaeeqasAar eg 
fife gerea:| gee searapeds welstatl sarerarancdscafetery 


mareereadaread, ut ferteca seldread sf Per: iain sft 
STAI PLUPL 1104 I 


Hereby, by the possibility and the impossibility of parallel instances are 
disproved also, the remaining systems not faced by (i.e., opposed to the 
conclusions of scripture), viz., that the world is without a maker, that 
lifeless matter is the maker, that the individual soul is the maker etc. 


The theories here rejected are those that are suggested by such scriptural 
passages as the following: “Without a cause indeed, this world has come 
into existence; without a support, it stands; without a cause it goes to 


> CC 


dissolution.” “This universe has originated from matter and on matter it 


stands; and into matter it goes back. Hence nothing else is to be considered 


» « 


the cause.” “From the soul all beings spring, and on the soul they stand 
firm; and into the same soul they become absorbed. Hence none other 
than the soul is the cause.” In the last case, the argument from parallel 
instances is to be adduced thus: ‘Just as the soul is a dependent existence, 
with reference to miseries, etc., inflicted on him, so with reference to 
other activities also he is a dependent agent.’ And on the other hand the 
intention of such scriptural passages has been clearly shown as declaring 
Brahman. 
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This is the invariable principle to be understood. Where no conflict arises 
in words expressing other things, there things other than Brahman also, are 
denoted by words in a secondary sense. But where a conflict appears, there 
the principle is that Brahman only is meant to be spoken of. 


* *K * 


I Appa 1105 I 
| BHOKTRADHIKARANA 1/05 | 
Bhoktradhikarana (14) refutes the supposition that Brahman not being 


different from the soul of limited powers, cannot be the sole author of 
creation etc., of the world. After pointing out that mere assumption on 
which this objection rests, it is noted that the unreality of the world or 
the oneness of the spiritual existence being wholly unproved, and even 


contradicted by admitted authorities, the other interpretation of the Sutra 
is untenable. 


30 ARPTARaaMVA RAMA 39 1114-1491 


14. If it be said that on account of the statement that (on 
release) the soul, the subject of the experiences of life 
becomes one with the Supreme Being, there is absolute 
identity we deny it; for (the statement may be explained 
according to the usage of the world). 


‘oni fsrraga sien mse ud wbrraa’ sf aoa 
PIRSA ARTA RIAA: | a: TESA Val A SARI Youd ge 
JH) CTSA! BM A Veh Veale raaaragenscarMrai swag, 
ug Pareafa! cen 7 gfe: ‘ales ye qemfech aga vale’ seri tar 
q — ‘sed dec fee Peta gen wae! a data safes act gfe: Weel 
vata fe aftatsht aera CATS HraTSH Aral water carersarfefasteont 
sft ‘adarnfefrecdq wig Aa wera TAIT: acs B Aa Hath 
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a’ fa al ‘a od afecan-aeqatea’’s of fas Gaal 4 one:’ scare 7 
eas Bfenfertels-afarearHy 1114 Wl Sher Aer, 1105 i 


In the Atharva Upanishad, “The works and the intelligent soul all become 
one in the immutable Supreme Lord”, the emancipated soul is said to 
become the Supreme Being. Hence the absolute identity of the two is 
established. Wherefore, it may be understood even before emancipation, 
the soul is the same Lord, for it would not do to accept that one essentially 
different might become identical with another. This view we refute; for 
the non-distinction spoken of in the text may arise as in other cases under 
observation. For instance, there is actually distinction in details though 
the world may speak of a certain quantity of water becoming one with 
another quantity; so is it here too. Accordingly, in the Katha Upanishad, 
the Sruti says, “Just as pure water is pure on to another quantity of pure 
water, it becomes only such water’. The Skanda Purana distinctly says this; 
“Some water poured with another quantity of water only becomes mingled 
with it; but it does not become this or that quantity; for there is seen 
the increase of volume. Even so the soul too, though said to be in a state 
of non-distinction from Brahman does not, however, become absolutely 
the Lord Himself; for there exists the attributes of absolute independence, 
wisdom etc. which differentiate Brahman from the soul”. And “O Hari, 
you are of that pure essence and character to which it is not possible for 
Brahma, Rudra and other gods to attain’. Rigveda Samhita says “Lord, 
they do not make approaches to Your glory”. “O Vishnu, No one that was, 
is or will be”. 


Though this question may be brought under the Fourth Adhyaya, it 
has been discussed here as it is also included under the contradictions of 
reasoning. 
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Il SREAUTAHLUT 116 | 
| ARRAMBHANADHIKARANA 1/6 II 


Arambhanadhikarana (15-21) is engaged in showing the futility of 
contradictions or objections brought forward in respect of Brahman’s 
creative activity with or without materials etc., which have a dependent or 
independent existence. For it would be inconceivable to think Brahman to 


work without materials or to think Him perfect if He should do with them 
and so on. 


30 Teq-ICAREAU gecfery: 36 1115-150 ll 


15. The cause must be admitted to be none other than 
Brahman from the statement of challenge as to the means 
etc. and other (arguments in scripture). 


VITA TRU Beet Ger! Ad ser: | COTTAVaTeg AA GE: ‘fo 
Racrictisrarsi acaiteaceissetey sft amea:| afetsrrentth:! 
sieecrenhtied! ‘Raat Mea tas: fqterd) BAK AeA 
Od: feb wer are: seafehy: 11451 


In the world, the production of anything has been observed to take place 
with the help of various means which has an existence independent of the 
efficient cause. But this is not the case with Brahman. His creation proceeds 
only in virtue of His essential power. For the challenge made in Sruti as 
to the existence of independent materials with which Brahmans creation 
might proceed is as follows: “What place was possibly there? What means 
at all were there? IN what form did the means exist”? (Rigveda Samhita). 
Here, place and other things are not stated in reply, because there are none. 
The word ‘other’, in the aphorism intimates the arguments or reasons that 
support the view. 


This view is further supported by such statements as: “It is a dependent 
being or an imperfect agent that requires aids and means to work with. 
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What should the absolute Lord require? For He confers on the very means 
the virtue of being such means. 


35 We WMOeee: 335 116-151 1 


16. And if there were, they should necessarily be found. 


MTT WaTedegeP Ad ‘sah Uaftded qatar sat 
qe TA Hadear:’ sft CPS 16 ll ‘stgeasaHyE: yfaedkeared’ 
Soe MAAR: PAATeeaReact Se 


If there were means of independent existence, then they should have been 
found by several means of knowledge. There is not a single thing that is not 
spoken of by the five Vedas; or such a thing would have to be granted while 
all means of its cognition are denied. And the Vedas are so called because 
they make known to us all things. (Skanda Purana). 


From such texts as Taittireya Aranyaka, “The Purusha has been produced 
with water, earth, faculties etc.”, it clearly appears there are materials 
for creation with which the Lord works; then how could it be said that 
materials are not spoken of or found? In reply, the Sutrakara says: 


3 UCAreAAey 3 1117-15211 


17. And because there exists the inferior (only). 


FREY Teg WAT GI! ‘Het ANT Fey aie, wea aig 
deri daar dadianics ao va wea arfterdtaeniia 
acer sfer f& prsremrelfer: 1117 


For the only inferior i.e., only that means which owes its existence to Him 
and is under His control. The Kashayana Sruti distinctly says, “Time was, 
the soul was, the Lord was; whatever there was, lay concealed in Him and 
was under His power. Therefore it is the Lord only that was, and whatever 


was His, indeed was not’. 
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3 Hace Wa TAKA AFA 3d 1118-153 


18. If it be said that (before creation) there was nothing (none 
of the means) on account of the statement of absolute non- 
existence, of all things other than Brahman, we say ‘no’; 
for other things are so spoken of with reference to certain 
attributes (in certain aspects), (as may be seen) from the 
complementary sentence. 


‘aera veri’ sii qdeaRraearesas da) AaHcdIRA Sea 
AfeRo fe deead ‘aS atte’ sf areraetsrq 4 aaa WAAR ‘ant 
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In the text from Rigveda, “Nor was there Asat, the non-existent’ the non- 
existence of everything being declared; other things, it may be stated, 
absolutely had no existence before creation. But this view cannot be held: 
for the whole body of other things is spoken of as Asat or non-existent on 
account of some particular attributes in certain aspects, viz., the state of being 
not manifest, of being absolutely dependent etc. And the complementary 
sentence is, “There was gloom, etc.” where gloom as well as the Lord are 
said to be (Rigveda). And on the other side there exists no authority. The 
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Maha Narayana text says, “One that is unborn, the transmigrating soul 
being bound to the eternal Prakriti dwells in Her, another, who is also an 
unborn one, the released soul abandons Her in whom he has completed 
his experiences”. “Without beginning or end, through eternity this world 
continued to exist as such. There is nothing here to be questioned. In no 
place of time was this world ever observed otherwise by anybody in the 
past, nor will it be, in the future”. “They say that the world is unreal, 
baseless, without a Lord” (Bhagavad Gita). The ignorant say that the 
world is unreal; for they are really ignorant of the supreme power of Hari 
the Lord, who, boundless in wisdom, having created such a world of real 
existence, has become the author of real work. Therefore they call Him the 
author of real work, because He indeed creates this world a perfect reality. 
And also they call Him the Maker of things eternal. Rigveda says “The 
world which you have made is real indeed, for it is not empty”. From such 
Srutis and Smritis, it is clear that besides Brahman there were other things 
in the beginning. 


“If there appears a conflict between different statements of Scripture, 
the understanding of the subject should be guided in the light of the 
judgment conveyed by that statement which is consistent with reason. But 
no reasoning independent of Testimony of the Word is admissible” as per 
Brihat Samhita. Further on, it says, “Where scriptural passages mutually 
appear conflicting, the meaning should be sought out on strength of the 
collated evidence and accurate direct perception’. 


“The Lord is no Lord, the world is unreal, the preceptor is not venerable” 
these and other statements like these as well as arguments opposed to 
the doctrines of Scripture should, with the help of various authorities, 
be clearly understood as specious, by those who respect the authority of 
Scripture. When contradictory statements occur in the Vedas and in the 
works that follow in the footsteps of the Vedas, one statement is to be 
interpreted differently from what it may seem to convey, so as to reconcile 
it with the statements of which the meaning is otherwise determined. In 
the case of other statements the inconsistency is to be held to arise from 
a purpose of concealing what is true, or from misapprehension of things, 
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so says Bhagavata Tantra. “The true knowledge strengthened by scientific 
investigation is considered the best authority. Speech or Word is an 
authority of the second order; and the sensuous perception is an authority 
of the lowest order. When a conflict arises either between two sensuous 
perceptions or between two scriptural statements, resort is had to specious 


reasoning, etc. But these do not rise to the rank of being independent 
authorities” so says Purushottama Tantra. 


36 Oh: Meare 35 1119-154 II 


19. From admissibility and from the particular Vedic passage. 
UAT GMcd AeIcseasad | Teal AeITSaRRVasenicrepy Atel’ Seale: 
TEATRO Biker! ‘BA: TH feeoamy gcse!’ scarfeersaeaereT INI 
When it is admitted that the quality of being efficacious belonging to the 


means is derived from the Lord, then the bringing together of the means 
as proving the existence of the ruled serves to glorify the Lord’s supremacy. 
From such authorities it is reasonable to hold that the Lord creates 
with other things as means of which He is the master. The other Vedic 
passage from Maha Narayana speaks to the same effect as the following; 
*Hiranyagarbha is born with the elements and so the eight, etc. 


30 Ucded 3o 1120-155 Il 


20. And like a piece of cloth. 
UTA fF TereaESET 1120 11 


The Sutrakara holds the above view not only because scripture declares 
Brahman to be working with means but also because the reason supports 


the view; for the creation of cloths, etc. is observed to take place with 
means other than the agent working at it. 
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36 Jar Wome: 35 1121-156 Il 


21. And the means are of no independent existence as vital 
airs etc. (i.e., the body and the organs are). 


cea weer darufaesa ger ekPeane:1 ‘wae ges dq nftez 
GeO: | aa War Beal oral fey’ sf Sh wai u sa 
AREAS oittepieaual: afearar ferecrerfarrfspead | 


For all the means and materials are always imbued with the Lord’s presence 
as their guiding principle, just as the body, the senses, the vital airs are. The 
Kurma Purana says, “The Lord of Lords full of glory, perfect in power, 
entered into Prakriti and Purusha, agitated them so as to bring about the 
creation of the world”. 


The view that the soul is the creator, brought forward on the strength of 


Scripture, is again refuted in detail. 


* * * 


Il SaReaTe TAHT 107 | 
ll TARAVYAPADESHADHIKARANA 1107 |! 


Itaravyapadeshadhikarana (22-27) refutes the view that the Jiva (soul) 
is the creator. The view is one suggested by Sruti that has the word Jiva 
and thereby seems to predicate the soul's absolute creative power. This 
inconsistency in the statements furnishes material for reasoning out an 
opposite theory. 
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35 sareaesifecrarunfeatswraich: 35 122-157 il 


22. If it be said that on account of the other’s (soul's) 
authorship being declared, he is the absolute agent; then, 
it might be said, he (the creator) is liable to the defects of 
being unable to accomplish his own good, etc. 


ap icaae RarprorsafeaHet FA CA 1221 


If the individual soul is held to be the sole agent or the creator, that would 


be inconsistent with the soul’s inability to do what is good to himself, and 
on the other hand working his own evil. 


36 afte g Yafieend 35 1123-158 It 


23. But Brahman on the other hand is (of) exalted (powers) 
from the declaration of the distinctive character. 


47 cau: sHfrafeersna: 1 sifeterfeacarel| ‘ST ART GRISSCRTENET 
fasta Wet PAST HAAR SS:' ‘US FT SAT Safeae:’ ‘Alseraranftors 
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In the case of Brahman, the question of fatigue, anxiety and other defects 
do not arise as with the individual soul. For Brahman is the Almighty. The 
Lord’s distinctive as well as extraordinary character is distinctly described in 
such texts as Aittireya Aranyaka which says: “He is the hearer, the thinker, 
the seer, the ordainer, the announcer, the knower of everything in detail, 
the person who is the inner guide of all beings”. “He is the Lord ruling 
within you, who rules within all” says Brihadaranyaka Upanishad. “The 
Lord who is beyond the reach of hunger, thirst, grief, loss of consciousness, 
old age, death etc”. 
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35 Healeaed deqaufa: 36 1124-1591 


24. Besides, (that the soul should be by analogy of the 
creator) is impossible, to the case of stone, etc. 


AAA SAAedaeda Ade, CA: Hoag! ‘Ae aert asi 
ae: Remsafed: | SFICISASTA TAT Wear: Wor:’ sa aARe 1241 


Though a spiritual existence, the soul being dependent like stones, etc. it 
is not possible for him to act independently. The text in Mahabharata says, 
“Just as a man having settled and definite purpose makes a wooden doll 
dance or as a man sets his own limbs and fingers in motion, O King, so 
does the Almighty Lord cause these creatures to act”. 


36 BUMeResrafe aa efRafe 35 1125-16011 


25. If it be said that the aforesaid impossibility does not exist 
the soul being observed to conclude the works, (we reply), 
it is not so; for (this case) is analogous to that of milk. 


wht Hatteras aes Hecate ta sen wy eke seaarqafa wronea 
wad, ‘stat warfessdur yor: GRuraceey’ sft Taare Va sd seaaysht 
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It may be stated that he is observed to bring works undertaken to a 
conclusion, the individual soul is the absolute agent. But this is not the 
fact. For just as milk which is found in cows is produced only through the 
agency of the Mukhya Prana as seen from the text, “This Prana converts 
the food that is taken in into liquids etc. so the accomplishment of works 
undertaken, though it apparently belongs to the individual soul is brought 
about by the Supreme Being, for the soul is dependent and consequently 
powerless. 


This is said in the text, “He who rules the soul from within’. “I do nothing, 
you do nothing; but He who does everything is the eternal Lord” and so on. 
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3 caifedefa ale 35 1126-1611 


26. Like the gods and other (beings i.e., spirits) and also as 
observed in the world, (Brahman may act unperceived). 


qa Higarenefttarle:| caftqageacagrtharned asf eras 
aTaaht etftager ferdigagen ‘a afarmarrah ferepratoate eaferqi fate 
Ud TUM FHA FF Aa?’ il sf Gecsfearary_ 1126 il 


That He is not given in our perception is not an argument against the 
existence of the Lord who is the real doer and the cause of the soul's activity. 
For like the gods He is possessed of powers by which He does everything 
unperceived. Even in the world, similar powers of being invisible have been 
observed to be possessed by spirits too. Then it is no matter for wonder 
that the Supreme Lord possesses such powers, The Brihat Samhita says, 
“Scriptural statements should never be rejected by a course of reasoning. All 
reasoning is truly such, only when it is helpful in reconciling the conflicting 


statements. Otherwise, it is no reasoning at all. Hence no difficulty arises as 
to the belief in God who is invisible. 


36 HOM HRaaAcA MSHI AT 35 1127-16211 


27. Further (objections to the theory that the soul its the 
creator) are either that he should act as a whole or that the 


theory should offend the Word (or Sruti) which denies parts 
to the soul. 


wa 7 cist Standard weargier vadaristt geiagha: Ad! 7 a 
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This is also an objection to the theory of holding the individual soul to 
be the absolute agent. For then if he should proceed to act but with a 
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single finger it would have to be granted that he acts with all his might. 
But this is not admissible, for observation shows that at a time only a part 
of soul’s capability is brought into play. Nor could it be said that he acts 
only through a portion of himself for he is without parts. If this were not 
conceded, there would be conflict with the Bhallaveya Sruti: “He who is of 
this character is the soul; the soul is eternal, without parts; is the agent of 
knowing, is devoid of perception, is happy, is miserable and dwells in the 
body and senses’. 


Further it cannot be said that the soul proceeds to act by his conditioned 
part. For the soul whose part is said to be conditioned should either be 
conditioned as a whole or in part. The first alternative cannot be chosen; 
for he is not observed to act as an individual whole. The second alternative 
is also impossible; for it would imply that the soul really has parts, so that 
a part alone might be conditioned. 


And no other theory unsupported by authorities should be sought to 
account for the activity of the individual soul. For, whatever is observed to 
be a fact, though it may appear inexplicable by reasoning, is really a thing 
brought about by the Lord. This explanation of the difficulty caused by 


reasoning being declared. 


* *K * 


Il MeaXotcq {AH 1108 1 
ll SHABDAMOOLATVADHIKARANA 1108 II 


Shabdamoolatvadhikarana (28-32) sets aside some doubts as to the 
nature and possibility of Brahman’s activity, for instance, one of the 
arguments is as follows: Suppose Brahman acts; He cannot act as a 
whole, for it is impossible that an all-imbued thing might do so, or if he 
should act by partial activity, that is also an impossibility; for Brahman 
has no parts. 
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38 FARIMAA 35 1128-163 


28. But the same objection cannot be (urged) against the 
Lord because of the distinct declaration of Scripture, and 


because the Lord is an existence proved by (the self-evident) 
Scripture only. 


a dearnda fete: ‘asd! fawgisfaeel AARsaarahiaistre: 
WgPARHAg ra: A Ue: UAT’ Sfer Agrarfeglea | areazetcared 7 fenferter: 
‘alah A aefHRtg aera Fafa fete areuats sant fer 
TeRAPRUOPL ofl GHarAAA 1128 1 


The objection just urged against the individual soul cannot be taken to 
exist in the case of the Lord being the maker. For scriptural passages do 
declare Him such, as Paingi’s Sruti do, “He who is incompatible, yet not 
incompatible, who is the thinker, yet not the thinker, who is without 


speech, yet the speaker; who is action yet without action - He is the perfect 
and Supreme Lord”. 


As the Lord is known only by means of Scripture which derives its authority 
from itself, the contradiction of reasoning limited to things received by 
the senses cannot apply to what is primarily known through Scripture. 
Accordingly, it is said in the Purushottama Tantra: “In no case reasoning is 
capable of undoing what is established by scripture only. Hence reasoning 


is but of some help where occasionally statements themselves appear 
conflicting”. 
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3 area da faftarea fF 33 1129-16411 


29. And in the Lord only are such (inconceivably) great and 
various (powers). 


TR fafaaiga area: Ua, AIST! fefers erfth: Gee: qo a aa 
maaan: Sy: Vet at aber way care varafae:’ i sft 


edaedaRafel: 129 1 


Only the Supreme Lord, and no other soul has such extraordinary and 
inconceivable powers which make what is impossible elsewhere possible 
in Him. This is clearly declared in the following texts, “The eternal Lord 
is possessed of wonderful powers; and like powers cannot be found in 
He is the one who keeps everything under his control, and who is 


the ruler dwelling within all beings”. “He is the one that has alike entered 
into all the gods to guide them” (Svetasvatara). 


» 


others . 


35 TqATIelSTeT 35 1130-1651 


30. And because of the (aforesaid) objections holding true, 
on the side of the individual soul, (the conflict of reasoning 
is important). 


2 IST SoA FUT: GRA AT: 1 A STS: GRA Hag va PRI’ | sft 
THAoo IIa Vs SST FT FRG! ‘Bl A: Gals: VISA: Bot: F sflalse a: 
Prefer fasehot: GIO: Uk: GATT’ sft HISTAUIYel: 1130 1 


As stated in the text, “Even those that are defects in the other (the soul 
etc.), are when found in the Lord, concluded to be excellences. For nothing 
could be a defect in the Lord, as He is absolutely perfect in excellences 
only”. The Kashayana Sruti says, “Now he is the soul who has defects, who 
is tainted and born. But He is the Supreme Lord who is destitute of defects 
and parts, but full of excellences and absolutely perfect”. 
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36 Wale BW dag] 35 1131-166 | 


31. And that in which all powers meet is (the supreme Deity), 
from scripture to that effect. 


‘adeepretfen cdc GT Ofer At WERoreaeh PCaTARaT PRHUISURT Fi 


Or neadisafa @ at defed’ sft aqdefsRsarq sal A act fafereth:, 
feo Uderferkg 1311 


“That is the Highest Deity in whom all powers meet, whom the wise 
declare to be possessed of eternal powers, who the wise say, if of eternal 
bliss, of eternal form, devoid of old age and immutable essence”. So says the 


Chaturveda Sikha. Hence the Lord is not only possessed of inconceivable 
powers but also of all powers. 


36 frprorcarfe Ud ASH 35 1132-167 il 


32. if it be said that the Lord cannot be the creator, on account 


of the absence of organs, we reply that this is explained (in 
the text). 


TT aurea sa ‘sroftrarel Taal Wetat qeacaagy: A 
gnc: | Tafa dea a a Tea ASAE GOR ASR! “AAR 
oe aru gy fled + aeavapafdeed gad ceser aifefdfata gad 
Tama saadetar a’ scare sfeea: ‘saftar a’ sf arrest 
facregaraet GRIST 321 Sf reazerafAeROT NOB I AHA BF 
CAAA ATA AaA ss — 


It is not right to suppose that it is impossible for the Lord to be the 
creator of the world, owing to the absence of organs such as the eye, ear 
etc. The possibility of powers in the Lord is explained by the following 
Srutis and the like. Svetasvatara Upanishad says “Without physical 
hands and feet, He is swift and grasping everything; He sees without the 
physical eyes; He hears without ears; He knows all that can be known, 
but there is none that knows Him. Him the wise call the most exalted 
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person”. “He is neither subject to the influence of Prakriti nor possessed 
of the physical organs; nor is there one that is equal to Him, nor one 
that surpasses Him; His might is declared by scripture to be perfect and 
various and His essential nature to consist of perfect wisdom, strength 
and activity . 


Though this objection has been in a general way cleared in a previous 
Adhikarana, still with a view to maintain the doctrine by special arguments, 
the doubt was again put forward for elucidation. 


A doubt arises as to the statement that the Lord creates the world; that if 
He has a purpose for His creation etc. then He is imperfect by that which 
he has to gain by such a creation. To remove this objection the Sutrakara 


says: 


* * 


| THAME 1109 II 
ll NAPRAYOJANADHIKARANA 11091! 


Naprayojanadhikarana (33-34) shows the fallacy of the argument presenting 
the dilemma that Brahman cannot be supposed the creator, if He should 
not work with a purpose to be gained, or if He should have a purpose to be 
accomplished, He being short of that is imperfect. 


36 FA WaRAAM 36 1133-168 Il 


33. None (i.e., the Lord has no purpose to gain anew), (the 
Lord) being (ever) accomplished. 


way Ud OR Ara: Seale Papeacdra VAM Ble: feprqi 


As the text in Brihadaranyaka Upanishad “Now this Lord alone consists 
of absolute bliss” etc. says, the creation of the Lord whose purposes are 
always accomplished, but never to be accomplished, does not proceed from 
a purpose. But what then? 
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35 MlHaychenhacay 35 1134-1691 


34. But as observed in the world, the creation is mere sport 
only (proceeding from overflowing blissfulness). 


Ua ale ACT Balsaled FOMATeeltet A YT Walaa, VA ae 
ARM a ‘yseuleh eka yale gi Hod hace 
URS AL QOS TRS WASPS: Ser: | ACT STATA: RA: fay 
Tea: sft ‘aT SIMTaTSTATATARS OT Ver’ sft a ge: 
341 U Sfet THAMTaROr 109 | Udeded AeREyUS TRACT afth— 


Just as in the world, the madman and the like dance, sing etc. only in 
ecstasy but not in pursuit of an object, so also the creation of the Lord is the 
result of His overflowing blessedness and mercy. The same idea is found 
expressed in the Narayana Samhita, - “Hari is engaged in creation etc. not 
with a view to accomplishing an objective of His own, but only by virtue of 
His absolutely blissful state, even as the mad man dances. Why should the 
Lord who is perfect in bliss, think of any purpose in His work of creation 
etc.? Even the released souls happen to be the beings of accomplished 


desires. What then should make the Lord of all desire anything?” 


The Sruti also expresses the same idea. “This creative activity according 
to design is the essential nature of the Lord; for there is nothing to be 
desired by Him who has all that is desirable”. If the Lord is the cause of all, 


partiality and mercilessness may then have to be affirmed of Him. To refute 
this objection, the Sutrakara states: 


* * * 


 aseasevarfesperenr 1110 I 
| VAISHAMYARNYGHRUNYADHIKARANA 1/101 
Vaishamyarnyghrunyadhikarana (35-37) answers the objection that, if 


Brahman is the real creator etc., of the world, partiality, mercilessness etc., 
would have to be attributed to Him. Or if He is said to dispense fruits 
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according to the Karma of the souls, His absolute independence cannot be 
admitted. In answer, it is pointed out that the Lord is working for the sake 
of the souls of limited power, whose very essence and Karma are perfectly 
under His control and that His activity is the result of His overflowing 
blessedness. 


3 GRAVY F AMaicarcl ce fe estate 36 1135-170 1 


35. Partiality and mercilessness are not (in the Lord); for His 
dispensation is relative (to the Karmas of the souls); for the 
Sruti shows that. 


afte tetaldcda TI GIR eUA| ‘Qua gua ole safer ods oA’ 
gfe atic: N35 Il 


As the Lord dispenses the fruits to the souls according to Karmas, their 
actions, He cannot be said to be partial or merciless. Accordingly the Sruti 
says, “The Lord leads the souls to happy regions in consideration of the 
soul’s good deeds, and leads the soul to the region of miseries on account 


of his sinful deeds. (Shat Prashna). 
36 a Haffaarnfefa aariecaed 33 136-1711 


36. If it be said that the Lord cannot be said to measure his 
gifts by the works of the soul, on account of His being the 
cause of such activity also, the objection Is to be rejected for 
the (series of) action is eternal. 


FeUAsat het Sara + AL HA! ‘VW ads Greys HRafa F BAM aera 
BRrisad ws varyHd HRafl d areal Peed’ sft ga: Huish 
afaracatete aa aeaTt Gost orofcaecary mtorr wfssacqey a 
— ‘qpaararfess frsy: Ra, Gesu srarfecare Huge Hf Feet: Hee’ 
sft 1361 


It may be stated that the thing in consideration of which the Lord dispenses 
the fruit cannot be the action of souls for even the action proceeds from 
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Him. And this is supported by the Sruti, “The Lord only makes him do 
righteous deeds whom the Lord chooses to lift up: and He only makes 
him do unrighteous deeds whom the Lord chooses to hurl down” as per 
Kaushitaki Upanishad. But this objection is futile; for there being an 
antecedent Karma as the cause of everyone of the subsequent Karmas 
which the Lord causes the soul to do, the series of Karmas is eternal. The 
same idea is expressed in the Bhavishyat Purana - “Vishnu impels the soul 
on such a course of action as is the necessary consequence of some previous 
action of the soul”. Thus Karma or action being eternal, the fault of being 
partial and merciless can in no way attach itself to the Lord. 


36 BUT AGA F 35 1137-1721 


37. The inequality of dispensation recommends itself to 
reason andi it is also seen (from Scripture). 


To palace S| ‘seat Ey a Hresa Laural ofa w 7 
Fedied: Ud 4 aha aque’ 1 gene Sasa Geared caellscard A 
F GAGGIA F SVS: | ATS TAS ACSIA aL! “ST PRA FosAeMfe 
OT aT SSSR rerTSAa | San AA PUTTS La CRISATSRTS: HOTA 
gfe agdefararary 137 i sft aseateparaerory 111011 saferteaerta- 


Because the Lord’s dispensation depends upon Karma, He cannot be 
supposed to become dependent. From such texts as, “He is Supreme Lord 
by whose grace do exist matter, action, time, nature and the soul; and by 
whose displeasure all these cease to exist”, it is clearly understood that even 
the very existence of Karma and other things depends upon the Lord. Nor 
would it be proper still to think that the fault of inequality etc., attaches itself 
to the Lord; for Scripture clearly intimates such inequality to be admissible 
in the Lord as in Chaturveda Sikha text, “Though the Lord Himself is able 
to rule and change the very nature of things, causes the souls to do right as 
well as wrong, still He cannot be held to be affected thereby. For the Lord 
is the cause of the very being of merit and demerit”. But He is far different 
from all these, He is without a beginning; and He is the beginning of all. 
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To clear the remaining objections and thereby proving in the Lord, the 
existence of all excellences and absence of all defects, the Sutrakara concludes 
the inquiry by affirming the Lord's perfectness in the following Sutra. 


* * 


I Saerafooeafetaevr 11111 
ll SARVADHARMOPAPATYADHIKARANA |I7 1 |! 


Sarvadharmopapatyadhikarana (38) concludes the course of refutation 
with the remark that all the powers and excellences affirmed of Brahman 
by the Sastras do meet in Him without any contradiction. 


36 Waaatqades 35 1138-1731 


38. And because all the qualities and absence of all defects 
are possible (and actually found) in Brahman. 


‘IM: gat: Pfavaied ca ager aft sq agi far siferanea 
ada ater: gage arsife cen wetter’ sf MdquoaFAgdeT 3st usher 
aaeratqacafaeory 141 II 


That all the qualities even those apparently of a contrary nature meet in the 
Lord, is distinctly told in the text, “All the qualities declared in Scripture even 
those of the opposite character are present in the Lord, as well as those that 
are not declared. And no doubt is to be allowed to remain here, whether the 
qualities are conceivable or inconceivable; on the other hand, all the defects 
apparently heard or conceived by the ignorant are absent in the Lord”. 


i gfe srarmradiehrracnerard fertad sigerarey féctarearrer 
Wer: Ue: 1lO2-O1 Il 


Thus is the first paada of the second Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya ||02-01 I 


factatseara: (aifaxtereara:) 1102 1 


SECOND CHAPTER 
(AVIRODHADHYAYA) |! 02 I 


fecdta ue: 1102-0211 SECOND PAADA 1102-021 


This is called the Samaya Paada and it is devoted to refuting different 
theories opposed to the one now shown to be taught by the Vedas; thereby 
the Vedas are shown to be the absolute vehicles of truth. 


Of all the objections that founded upon the reasoning is the primary one 
and as such it has been dealt with in the first Paada. Of the other three 
sources of doubt and contradiction, the philosophical theories that are 
always handed down from generation to generation, form a fruitful source 
and deserve earlier consideration. Hence, the task of the second Paada is 
to refute them. 


The theories based upon the apparent sanction of the Srutis have also been 
dealt with in the first Paada. The remaining theories are of two classes 
as Haituka and Pashanda. Those propounded by Akshapada and Kanada, 
and the Sankhya and Yoga are called Haitukas as they seem to be supported 
by reasoning. Bauddha, Pasupata and others are known as Pashandas. The 
former are naturally regarded stronger by force of reasoning employed in 
them. Of these the Sankhya and Charvaka theories present the severest 
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opposition, since they teach that an unintelligent substance independent of 
an all-powerful and all-wise Lord, is the cause of the world. But the theory 
of Charvakas being very weak, the Sankhya is first refuted. It is of two- 
fold description - Nireeswara and Seswara, that is, admitting no Lord and 
admitting one. Nireeswara theory being the most opposed is taken up first. 


NOTE: It is to be observed that the division of this Paada into Adhikaranas 
and the distribution of subjects to each widely differ from those of the 
other Bhashyakaras especially towards the end. 


‘saest arguerse:’ Sil PATRI PRR WAST HAA fastsat 
PRES Ue | sacar weal Perper — 

In the aphorism “And on account of the non-perception of other possible 
results, etc.” a general refutation of other systems was made. Now, in this 


Paada, the Sutrakara refutes the same systems in detail. First he refutes the 
theory which holds that lifeless matter proceeds to create the world. 


* *K * 


I SAAT TOT TPRT 1101 
ll RACHANANUPAPATYADHIKARANA 1101 I 
Rachananupapatyadhikarana (1-4) refutes Nireeswara Sankhya. 


35 TATNGFITULT AAP 36 1101-174 Il 


1. That which is inferred (by the Sankhyas, namely the 
Pradhana) cannot be (the cause of the world), also on 
account of the impossibility of its being the agent of the 
orderly arrangement (of the world). 

SIRS Cae: Nao Raferd Wart orien | ase WAT 
estate 110111 


The Pradhana which is inferred to be the cause of the world cannot be 
such; for it is lifeless matter, and consequently incapable of independent 
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activity. By the word ‘also’, the Sutrakara indicates that there is no authority 
whatsoever to support the hypothesis of the Sankhya. 


35 WUT 35 1102-17511 


2. And on account of activity (being seen only in the 
intelligent being). 


Udy Cae: Wafaaslared 1102 11 


For, on the other hand, it is the intelligent being that is capable of self- 
directed activity. As all activity connected with matter is necessarily due to 


the guidance of an intelligence which can adapt means to an end, matter 
alone cannot be the course of the world. 


36 Falsrgqead Ta 35 103-176 1 


3. (If it be said that the Pradhana can be the Cause) as seen 


in the case of milk or water; (“no” we reply); for even there 
(there is intelligent activity guiding it). 


PAS SIcaA RAY HahepSae ST AT BAL! VT aT teSeT HAT TA 
WeaIseaM AT: RIE, aad: ude: wdeatsen ai ai a ferry’ 
UH & aa Tal aus vale’ geafear cariearPPramarage: 11031 


It is not right to hold that even the non-intelligent Pradhana may be active 
as in the case of milk curdling or water flowing, etc. For the Sruti says, 
that even there the activity is caused by the Lord, as conveyed by the text 
in the Brihadaranyaka Upanishad, “All the different rivers abide by the 
command of the Imperishable, O Gargi, the rivers which take their rise in 
the mountains of Sveta, etc. and flow in different directions, some to the 


» ¢ 


e ° e PP] 
east, some to the west”. “By this indeed milk becomes curd etc. . 
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36 ARaraRadgarmaaeal 33 104-177 Il 


4. if there were no Lord, there would result in the absence 
of all activity. Hence (the materialistic theory) is not worthy 
of regard. 


‘a aad cafemad faa’ sfa agatran went afisaaterdeafera 


Tare, 10411 sf aT qTTAPaROr, 01 SaaS 
Prratfer| gen gften va weimargyetc Picard, Ys WIT ARG Tet 
wifecadl sdifa— 


From the text in Rigveda, “O Lord except by You whether near or far off 
nothing is done by anybody’. Without the Lord to guide, no activity could 
exist. Therefore, the system that supposes non-intelligent matter to be the 
absolute cause of the world is not worthy of regard among the wise. 


In this Adhikarana, that sub-division of the Sankhya system is refuted, 
which admits also to a Lord. For there it is held that just as out of earth 
itself grass and other things are produced, favoured by Parjanya, the god 
of rains, so with the favour of a Lord, the world is produced out of the 
Pradhana. To refute this view, the Sutrakara says: 


* * * 
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| S-ATMTaTHAEHRVT 1102 11 


| ANYATRABHAVADHIKARANA 1/021! 
Anyatrabhavadhikarana (5) refutes Seswara Sankhya. 


36 Saad A GuUiifedd 35 1105-17811 


5. And because the world does not rest on any other than 
Brahman, the Lord is not merely a favourer as (Parjanya is) 
in the case of grass, etc. 


‘Ted fbf werd gad gadsf at) sedafega dq ad Ay ARM: 
Rea: ‘savidenienigat Red sata apa selarenrccigeay 
Reg Akad sal Uda’ ‘sede way! gearfegyferais-aa VTA SATA 
QUST Usa eHcraraeaey | ‘SVE yar Propdizratfed Cauttera 
yofd ead sara SoA aaa siete’ She 
Wad ‘sea oH a! gearle a aged wEpferrmfemacd Urs tery 1S il Se 
GATTO, 102 il arearateHuer Frereperfer 


From the texts, “Whatever there is of the world that is seen or heard 
of, Narayana stands imbued, in and out”. Brihadaranyaka Upanishad 
says “In Brahman alone world has risen, on Brahman it stands, into 
Brahman it retires, Brahman alone is below, Brahman alone is above, 
Brahman is in the middle, Brahman is on every side; and Brahman 
indeed is all this. It is plain that the world does not depend on any other 
than Brahman. The Lord cannot be said to be only a mere favourer 
like the cloud Parjanya in the case of grass, etc: The Lord Hari who 
rules the worlds, again wishing to create the world of names and forms 
supported by Himself destitute of gross names and forms, accompanied 
by Lakshmi impelled by His power - Lakshmi who, being under the 
control of the Lord and keeping control over the souls in bondage 
was about to proceed with the work of creation”. From this and the 
following statement in the Bhagavata “Matter, action and time’, etc. 
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implied by the word, “and” the very existence of Prakriti is apparently 
the gift of the Lord. 


Now the system of the Lokayata or Charvaka is refuted. 


* * * 


Il PITTA 11031 
ll ABHYUPAGAMADHIKARANA 1103 || 
Abhyupagamadhikarana (6) refutes Charvaka’s theory. 


33 SIT SAP ATAT 3s 06-179 il 


6. Even if it were supposed (a system), it would end in 
absurdity; for it has nothing to inform or to promise. 


ag eafeaat 4 ta: afetaied fee ware! Std: SreatecRadew: 06 tl It 
sft seaTafeterury OS il Gesteeaplepdaesuwarite — 


What good is likely to be wrought by that system which does not recognise 
Dharma and Adharma, the causes of merit and demerit. Dharma and 
Adharma are not objects of actual perception. And the Charvaka does 
not recognise them, since he would not admit anything to exist except on 
the authority of his own senses. Consequently when he calls his theory a 
philosophical system, and still fails to recognise Dharma and Adharma, 
there is plain self-contradiction; so the system is rejected. 


The Sutrakara now refutes the theory of another sect of the Sankhyas, that 
Prakriti (conjointly) with a subordinate soul or Purusha is the cause of the 
world. 


* * * 
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Il FEugaetapeoy 1104 Ii 
ll PURUSHASHMADHIKARANA 1104 II 


Purushashmadhikarana (7-8) refutes a subdivision of Seswara Sankhyas 
where the intelligent agent is admitted to be an auxiliary. 


36 Geareratefer acl aensfs 35 1O7-180 1 


7. If it be said the Pradhana works like the person and stone, 


we reply it cannot; for even then it is so (open to the same 
objection). 


aa Urerweddssd aasaiepate Teall, varacaistt weit: 
ROSS Hace Sil Marl “A sad cafesmad’ sfa aaie aencd Seraraand 
NOT Il 


Just as only the non-intelligent body connected with the intelligent being 
lifts up and carries stones, etc. so the non-intelligent Pradhana too, being 
connected with a subordinate Purusha is capable of activity. But this 
arrangement cannot be maintained; for according to the text, “O Lord 
except by You nothing is done, etc.” even over the joint agency as the 
Pradhana and Purusha, the Lord’s control being exercised, the reasoning 
employed by the Sankhya fails for want of illustration. 


36 Bslcarqaad: 36 1108-18111 


8. If the Purusha be said to be an Anga (i.e., a secondary 
part) then there would arise the difficulty of explaining the 
settied relation as principal, (of the soul to the body). 


ROARS «= ‘APART «= PATeTa yer = pele’ 
SUPMACERISTITA OS! | sit Feseatlaxory 104 I WPARTAY 
For in the activity of the body, Purusha or the soul is the principal agent (as 
accepted by the world; and the present view would go against the settled 
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notion that the intelligent being is the principal as shown by the statement,: 
Just as the master of the soul makes use of his body in accomplishing the 
desired works’. 


Another view of the Sankhyas, holding the Pradhana to be subordinate and 
the Purusha to be the main agent, is refuted (in the following Sutra). 


* * * 


I Saas Acaseru 1105 1 
ll ANYATHANUMITYADHIKARANA 110511 


Anyathanumityadhikarana (9-10) refutes another theory of the Sankhyas 
that Purusha and Prakriti conjointly produce everything. The argument 
advanced in favour of it is shown fallacious. In the second Sutra, there 
is a general refutation of all the other philosophical theories. Hence, it is 
plain that the definition of Brahman does not fail, though opposed by the 
Sankhya and other doctrines. 


3 BRUASAAcat T stafefaarned 3s 109-182 1 


9. Even if that reasoning be employed reversing (the relation 
of the Pradhana and Purusha), (it fails as before); for the 
intelligent being has no power (to become connected with 
the Pradhana). 


INRIA Ges: Wadd scUgiprs cqaeaegrmeaekasrey 
Wag: 11091 
Even if they should admit that the Purusha in connection with the body is 


the main worker, the Purusha being individually powerless, the connection 
with the body would itself be impossible to be brought about. 
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36 famfasenrearqasery 35 1110-183 II 


10. And because of its thoroughly being condemned, (the 
entire class of these systems not recognising a Lord) does 
not recommend itself to reason. 


UpeagyersaygimdVgdraARrRAL! ‘Bs: RAeTaaa 
Amada UR! dated afewg Bl aay TATA aTeTA:’ Sf oTaY W100 st 
SIUM PAcapeory 105 | WAWEAReyaesuTHR a — 


The systems of philosophy which do not recognise a Supreme Lord, being 
opposed to the declaration of all Srutis and Smritis and to reason, are not 
worthy of being considered. Thus the Padma Purana says “Srutis and 


Smritis and all reasoning declare the perfect Lord; no one is baser than he 
who says anything contrary to them”. 


Here the Sutrakara refutes the theory that atoms are the cause of the world. 


* OK 


ll d2tf§eprfstepxoy 106 | 
ll VAISESHIKADHIKARANA 1/061 


Vaiseshikadhikarana (11-17) refutes the Vaiseshika theory that atoms are 
the cause of the world. 


36 Aeelidal SXAURATSAPUPL 36 1111-184 I 


ll. Just as molecules being great and long are the cause 
of increased dimension or size in their effects, so also the 
atoms and a binary atomic compound from their shortness 


and sphericity might become the cause of size in their 
effects. 
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yemeeared «ua wey, wd weacae oRavecmededa 
ATTA IATARAG AF Tare, ferersepreonsrarey 11411 


If the quaternary atomic compounds being great and long could produce 
things having dimensions, then the binary compounds and atoms too, 
could produce effects of corresponding dimensions on account of their 
shortness and sphericity. The contrast implied by the phrase ‘Just as’ means 
that otherwise even the former should be held incapable of producing any 
dimension in their products; for there is nothing to cause a distinction 
between the two sets referred to. 


35 Bysshe A Hafaeqenta: 35 1112-18511 


12. In both cases also, action of the atoms is not possible; 
hence absence of the effect of their activity (would have to 
be granted). 


Ro Peacd agast ceseshracedat nq afrcacd 
SCHROTT Act: GRAS, icerafara:| athe gq acta 
Udafencdteh: MAGI | Fda Va aret farerstpcea 11121 


The Vaiseshika (from the Vaiseshika system of philosophy based on atoms) 
who admits a Lord and His will to be the cause is to be asked whether or 
not the Lord’s will is eternal. If the Lord's will be granted to be eternal, then 
it would follow that even when there is His will, the activity of the atoms 
does not exist during Pralaya or dissolution admitted by the Vaiseshika; 
hence it may be argued that even now the atoms produce nothing. If the 
Lord’s will be not granted to be eternal, there is nothing to bring about 
His volition, the necessary antecedent of atomic activity. Hence for want 
of the Lord’s will to set the atoms at work, their activity and products 
cannot exist. But similar objections cannot be taken to the Vedic system; 
for the Lord who is postulated by the Vedas is also declared by the same 
Vedas to possess omnipotence. Hence everything is consistently explained 
in the Vedic system; for the Lord’s will exists, the non-production can be 
accounted for on the ground of the Lord’s unlimited powers. During the 
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time of dissolution also, though there is the Lord’s will, still by the absence 
of the particular circumstances of time, the non-production of effects is 
explained. Nor could the objection be taken that time exists even then; for 
we mean that that particular wave of time which is the cause of creation 
is not present. The same position cannot be taken by the opposite system. 
For unlike the Vaiseshika, we admit peculiarities in time by virtue of its 
own nature but not, as conventionally distinguished, only by the events 
which occur in it. And we also admit that only in particular periods of 


time, the Lord exercises of His own accord His supreme will in particular 
ways. 


$6 PHP QaMred UMass: 35 113-186 | 


13. Further (the Vaiseshika theory becomes absurd) in 
consequence of admitting (the separate nature of the parts 
and the whole) and Samavaya an intimate relation (between 
them); for (this relation) being an equally (separate entity), 
an infinite series of relations would have to be granted in 


according relation between ‘Samavaya’, and the parts and 
the whole. 


SMO  WaeeaSoR a dad fac 
CATR IPAR | T T AATOPL HePaaaT FAs a Tea E 
Taafencd MAA Va A RA 1131 


As the Vaiseshika system admits ‘Samavaya’, the relation of inherence, 
between the cause and effect - and as on, his own principle, this relation 
itself is absolutely separate from the things which it has to bring together, 
a second ‘Samavaya’ or relation of its kind would have to be granted to 
bring the first relation and the things together, so a third, a fourth, 
etc. ad infinitum. Jt would not hold that this assumption of ‘Samavaya 
can still be authoritative, and the continuous regresses do not impair 
the strength of the argument or theory; nor could it be held that this 
endless chain of Samavayas is proved in actuality. For when the very first 
link remains unsettled, the whole series is of course unsettled. On the 
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other hand, if it were granted that the first relation is a self-sufficient 
principle, then the relation of inherence or Samavaya would itself be 


unnecessary. 


36 FRA FT Ala 83 1114-187 11 


14. Besides, (the cause) being permanently present, (the 
production of the effect also would have to be admitted) as 
perpetual. 


Padre RAV Wa Fo aed UPagionieata ot Rn 
UAT FT Halal 1114 Il 


The material cause viz., the atoms, as well as Samavaya being granted to 
be eternally present and it being admitted that the existence of things 
consequent upon that relation of inherence is their origin, all effect should 
be admitted to be eternal. Or the causes advocated in the Vaiseshika system 
should never be producing any effect. 


oo WUeraeaagaar SAI. 3s 1115-188 it 


15. And (on the other hand) the opposite (state may be 
inferred of the atoms from their possessing colour etc.) as 
in the observed instances. 


Sued RAWAM Macs! AA Secale 115 1 


As the atoms of earth, water and fire, are said to have colour etc. they 
may be inferred to be non-eternal. for it is observed in the world whatever 
material object has colour, it is perishable. 
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35 SAAN A SISK 35 1116-189 1 


16. And because in either case there would result in absurdity, 


Preaed CRA Tad Sa acd RAL! faa SAcd PROTA 
agra: 116 I 


If the atoms having colour etc. were eternal, then everything should be 
eternal. For the special characteristic which furnishes the Vaiseshika an 
argument to prove the eternal character of anything cannot be attributed to 
the atoms if they are said to have colour etc. Again if the atoms were taken 
to be non-eternal, the causes of the atoms not being present or granted, 
there could not be the production of atoms. 


3 sORVEreaeaeasAall 35 1117-1901 | 


17. And as the atomic theory is not accepted by, and is 
contrary to, (Vedic authorities) it is to be entirely disregarded. 


vecgiereraukyetdcdreatdereamuecan  ‘sredfecht adfdearart 


Pree’ sft erert 17 ul ster atterfetarory 106i waysalead 
frerarticr— 


This theory is not accepted by Sruti and Smriti and is opposed to them; 
therefore it is entirely unworthy of consideration. In the Moksha Dharma, 
Indra in the form of a jackal says, “I have attained to this state being devoted 
to the study of Tarka (Logic) which is based upon mere perception and is 
productive of no good”. 


* * * 
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| PZeTafeapeT 1107 I 
ll SAMUDAAYADHIKARANA 1107 II 


Samudaayadhikarana (18-25) refutes the theory that the groups of atoms 
appear as the various things of the world and there is no separate whole 
produced with parts. This is the view of the Vaibhashika and Sautrantikas 
among the Bauddhas and being related to the Vaiseshika theory it is refuted 
here. The Pashanda theories are also of two classes, Avaidika and Vaidika; 
the former being highly antagonistic are taken up first; even of these, 
Bauddha and Jaina systems deserve to be first refuted. Hence the order of 
the Adhikaranas. 


36 Uyara Busegenshs aemfa: 35 118-191 1 


18. Either when the aggregates are said to be caused by 
aggregates or when they are said to be caused by individual 
atoms, it (aggregation) would be impossible. 


Wereinegacd 4 Youd! Gehan Tee! sage 
Udel Wye CA, 1118 1 


A single atom cannot, of course, make an aggregate. If it is said to be the 
effect of atoms acting upon each other or the effect of another aggregate, 
then, the fallacy of mutual dependence would result; consequently the 
formation of the aggregate would remain unexplained; or aggregates should 
always exist. 


33 SRAM Ia feel Ua BRM PRAca 8s 1119-1921 


19. If it be said that the period of dissolution is possible in 
the Vaiseshika system when the perception is interrupted 
of the relative parts, which is the cause of the cognition of, 
and communication with regard to, the aggregates, we say 
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‘no’, for the atoms (the members of an aggregate) can only 
be the cause of aggregates. 


der fresh ager werden gard sit dal wp Heya 
ae fered, WSR CaaMauaaT Ader sf A Joud! HR aa arf 
aqerafe fe teat Fa: 1119 1 


The Vaiseshika may state that the aggregate though permanently existing 
can be thought of or spoken of as cause and effect on the perception of 
the parts mutually related in the group; hence it is possible in his system 
to account for a period of dissolution or Pralaya. This position cannot be 
maintained according to that system for a whole body of separate atoms 
ceases to exist when it has produced a single effect. Consequently, it is not 
consistent in the system to admit that an individual cognises the atoms as 


such and proceeds to perceive their mutual relation and then speaks of it 
as an aggregate. 


Moreover, in that system, it cannot be admitted that the aggregates in which 
atoms exist are permanent, for according to their invariable principle, that 
the cause existing, the effect must be produced, the permanent aggregates 
should in their turn be producing innumerable effects in a short time. 


30 DRI FT Gd 35 1120-19311 


20. And because the effect being produced, the cause 


ceases to exist. (Otherwise the first principle of the system 
would be contradicted). 


Haren prog arsed a fasrsnrafeafa: 12011 


As the cause ceases to exist when it has produced its effect, it cannot be 
said to produce special effects again; for the energy and essence of the cause 
are used up in the production of the correlative effect; or when the body 
of non-existing atoms has produced its effect of the aggregate of existing 
atoms, the same cause of the non-existing atoms cannot again become the 
cause of other effects. 
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36 arafe aftstrarten Shroergenr 38 1121-1941 


21. Tosuppose thatthe cause having ceasedto exist, the effect 
comes into being would be contradicting a fundamental 
principle; otherwise, (there would be) continuity of effect or 
simultaneousness (of cause and effect). 


aru fear aeyced aq dcneia witsrefa: dept aroma 
AeAIpRUATdarMeEl Gareprafonry 112111 


If it be said that the effect is produced when the cause has ceased to exist, 

it would be a contradiction to one of the fundamental assumptions of the 

system that the cause necessarily exists even when the effect takes place. 

It would be absurd to say that a particular is the effect of something that 
has ceased to be. Or if it be said that at the time when the effect is being 
produced the cause existed, there being no reason that the production of the 
effects the destruction of the cause which has existed in the second moment 
along with the effect, this would result in two-fold absurdity. First, then the 
cause must exist in the third and subsequent moments there being nothing 
to destroy it. So, it must be producing fresh effects every moment which in 
turn produce other effects forever according to the fundamental principle 
that the cause existing the effect must be produced. Thus there would be 
an endless production of effects. Further, if the cause and effect existed in 
the same moment, both may become at once the cause of other effects and 
then all the causes and effects would have a simultaneous existence. 


In the following Sutra, the cessation of the effect is also refuted. 


35 DRSRATISURSRAT PRT awa Fo 22-1951 


22. Both kinds of cessation (or destruction) cannot be 
established - (the destruction which is perceived or 
unperceived), for (the production of effect by the cause 
which exists) is not interrupted. 
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PRU Ufa pre sadafe Pas eade: Hadad ferent + yes 11221 


According to the first principle of the system that the cause existing, the 
effect is necessarily produced, it is not possible to admit the annihilation 
of the cause takes please, which is at once final, in that it encompasses the 


cause and the whole series of its effects and if not final, it leaves some un- 


destroyed links behind it. 


35 SAAT F SSI] 3d 1123-196 ll 


23. And because in either case there is a difficulty. 


ORY Ua we vad fay ader oeorarms peorufasrs:| afta 
Hascara: 1231 


Supposing that the principle the cause exists, the effect necessarily follows 
is invariable, the effect must always exist and consequently the distinction 
of cause and effect would cease to be. If the rule were not invariable, there 
might not be the production of any effect at all. 


30 Spit APasrste 8s 1124-197 Il 


24. And (the contrary is proved), as in the case of space by 
the absence of change. 


drfes fassesharc attractant aftracartad aerprenfesatasiscst 
Teale aesstad 1124 1 


It may be said that in the same way as momentary existence is proved 
in the case of light, etc. from the observation of changes of volume, and 
the consequent difference in individuality, the disappearing character 
of every effect is inferred. But then the counter argument proceeds 
thus; that in the same way, as no changes being observed in space the 
permanent character of space is proved. Permanency might be inferred of 


other things also. 
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35 ATHACLAT 36 1125-19811 


25. And on account of recognition. 


aeaehit yeaPtstred | Weatsre siccc fistsestteatt siPacrz 125 1 
1 sf Ayararflaory 07 i Fesarenureneyfey— 


“That very thing is this;” So does the recognition arise of everything 
previously known. Hence if everything were different from itself in the 
subsequent moment, the recognition of the identity of the thing observed 
at two different points of time could not take place. If it should be objected 
that the recognition of identity is an illusion, then the opponent should 
be told that his notion of the change or of difference in the individual 
presented is also an illusion. 


In the following Adhikarana, the Sutrakara refutes the theory that Sunya 


or non-entity is the cause. 


* *K * 


Il Sraefa@Hry Os il 
| ASADADHIKARANA 1108 II 


Asadadhikarana (26-29) refutes the Bauddha theory that from nothing the 
world proceeds. 


95 ARMISGECA 35 1126-199 


26. (Entity) does not spring from non-entity, that is not 
being observed. 


AGA: PRCT A YA 126 il 


As non-entity has not been observed to produce an entity, it does not stand 
tO reason to suppose non-entity to be the cause. 
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36 Berta ad fae: 35 127-2001 


27. And thus on that doctrine, there would be an 
accomplishment of ends by the Indifferent (whatever is 


incapable of being thought of as fit to be abandoned or 
pursued). 


Sd: GRU Vem eareagieafstar VOSA Bere 
Herat: | Ulecra Desay A SaTafasrsrey 1127 I 


If non-entity were the cause, then the indifferent things, i.e., the non- 
existent which cannot be the object of pursuit or avoidance should also be 
capable of accomplishing certain ends. The particle ‘and’ indicates that if 
the last inference were false, the inference of the opponent should also be 
false; for there is nothing to distinguish Sunya from anything, 


36 ATA Bee: 35 1128-2011 


28. The non-existence (of external things, i.e., of the world) 


cannot be maintained, on account of our being conscious 
of them. 


Td UMTed Ga TAL! FECA 1128 1 


Further, it cannot be said that the world itself is non-entity or non-entity 


is itself the world, for it is actually perceived as entity, being the object of 
accurate knowledge. 
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3 denied 4 catraifead 35 1129-20211 


29. And on account of the difference of characteristics (the 
world is not non-existent), as those of dreams etc, are. 


FF GERI CATT: | RAAT IN, AT” SMTP ATL 
TU ae WAAR 12911 1 Sf serefelpxory 10811 fastmareqaaifeay— 
And it cannot be said that as the creatures of a dream are, the world too, 
though an object of perception, is non-entity; for, unlike the world, the 
creations of a dream are objects of a widely different perception thus: 
“This is a mere dream, this is not the serpent’ and so on. And there is no 
such authority here that would prove non-existence of the world. In this 


Adhikarana, the Sutrakara refutes the theory that all things are mere modes 
of Vignana. 


* *K * 


| SU etsaHAPLOy N09 it 
l| ANUPALABDHAYDHIKARANA 11091 
Anupalabdhadhikarana (30-32) exposes the defects of the theory of the 


Vignanavadins according to whom ideas are the only reality. 


35 FT Ala SATeteel: 35 1130-203 


30. The world is not Vignana (consciousness or thought), for 
it is not so perceived. 


4 fsa OTL AATSATATATAT, 113.0 1 


The world is not a mere mode of the mind; for nobody has perceived it to 
be such in his experience. 
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36 aftrpcdred 36 1131-20411 


31. And because of its (of consciousness) momentary 
duration. 


aM afters serfat a cancaH! Sd ga AL 11311 


Vignana or consciousness is only a moment's duration whereas the objects 


have been shown to be and are permanent. Hence, too the mind and the 
world outside cannot be said to be identical. 


36 MAMSTITTHLA 35 1132-205 


32. And because of the absence of, and of the conflict with, 


reason and all authorities, in every position (the systems 
opposed to scripture are to be rejected). 


TAM, Sdefeesediegcred Ad ga Den: 32 i ge 
APIA MOry 09 i CAralercdt sNata— 


For the theories now inquired into are not supported by all authorities and 


opposed to Sruti, Smriti and reasoning; these systems cannot, therefore, be 
accepted. 


The Jaina doctrine that a thing may be or may not be, etc. is here refuted. 


* * * 
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It Sephari 1011 
ll NYKASMINNADHIKARANA 1/101) 


Nykasminnadhikarana (33-36) examines the doctrine of the Jainas. 


36 AGRA 35 1133-206 Il 


33. On account of the impossibility (of contradictory 
attributes) is one and the same thing (at the same time), 
the doctrine is not acceptable. 


Ul WR Rid We Vd Adisseed Vateiataay goad 
FECA AA 133 


For the seven moods in which one and the same thing is said to be (at 
the same time) are contradictory and consequently cannot be admitted to 
be in the same thing. The moods are, “Somehow it is; somehow it is not; 
somehow it is and is not; somehow it is indescribable; somehow it is, and 
is indescribable; somehow it is not and is indescribable; somehow it is and 
is not and is indescribable”. 


“It might be being, it might be non-being; it might be being as well as non- 
being; it might be different from what is being as well as non-being etc.” 
These contradictory attributes cannot be admitted to be as one and the 
same thing from their very nature, i.e., such an admission would be against 
all reason and proof, while authorities to prove it are totally absent. 


95 VEAICATHICE 95 1134-207 


34. And likewise, (according to the Jaina doctrine), (there 
would result that) the soul is too big or too small (for the 
different bodies) it may occupy. 


Tad sRRaR Faas RSVAIeRRR SaleeRRsHIcRF IL 113.4 1 


If according to the Jaina doctrine, the size of the soul were admitted to be 
that of the body occupied, then the soul dwelling in such a little body as 
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that of the ant, passing by force of Karma into a big body as that of the 
elephant, or vice versa, the soul, the occupant of the huge body of the 
elephant, etc. passing into the body of an ant etc. would find itself too small 


or too big i.e., could not be the proper occupant of the particular body. 


36 A 7 Vafarecaferien faeries: 1135-20811 


35. Nor could the contradiction (difficulty) be removed by 
supposing a change of size in succession, on account of its 
involving essential change etc. in the soul. 


TUCO TURATOa Aa F AHaeay| ferprRcarefycacanearh: 1135 


Neither could it be held by the Jaina that the soul comes to be of the same 
size as the body it may occupy. Indeed, such a view cannot be held; for 
it would be granting the soul is essentially changeable and consequently 
perishable and hence would result in the futility of the question of release, 


and of the philosophy that deals with it. 
Jo ATARI aMsA MAASAI] 9S 1136-209 i 


36. (And the doctrine is untenable) even on the supposition 
that the final size is permanent; for then, from parity (of 


reasoning), both (the soul and the body) would have to be 
admitted permanent. 


Ufo TAROT ICT SHU ATU RereTaa CT 
Reece dered wig 36 i ga 


aoraiarory (CAerafsaeorq) W101 agaararrareetter— 
If the soul should be devoid of size, there could be no existence of it. Therefore, 


in order that it might have that size with which it could remain a permanent 
entity in the released state, and according to the doctrine “no size being 
possible without a body to measure it’, the body occupied in the released 
state also should become permanent. Thus generally, both the soul and the 
body would have to be granted as permanent entities; especially for the reason 
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that the body in the mundane life is in no way different from the body which 
is granted to account for the size in the final state. From this, it follows that 
even the body during the mundane existence is permanent, which is absurd. 


The Sutrakara refutes the Siddhanta system that holds Pasupati or Rudra 


to be the Supreme Being (the system propounded in the Pasupati Agamas). 


* *K * 


Il UQpqcafetepxoy 11111 


l| PASUPATYADHIKARANA 11111 


Pasupatyadhikarana (37-41) is directed against the Pasupata system which 
seems to receive support from the Vedas. 


35 URES 36 137-210 


37. (The authorship of the world cannot be predicted) of 
Pati, on account of his being unfit (for the purpose). 

‘Gara a we poy a sero ashe dq Bae’ ‘se wae aaa 
TASS Mea SAT B" | ‘BET cay Atogsl gar feasoikaes wy sah: 1 fae 
fe ost oa afeed afae afeefeaaifaeracy | ‘went ART ats TEM ASMA 
aSAT’ gcarfe gd: URARUINAAScara agar serach 113.7 i 


Iswara, the Pasupati (Rudra) cannot be the cause of the world; for he is 
dependent and consequently unfit to be the cause, as appears from the 
Rigveda text, “Whomsoever I like, I make; I can make (Rudra) the fierce, 
Brahma (the Chaturmukha), the sage, the intelligent”. “I string the bow 
against Rudra, who brings miseries on the haters of Brahman, indeed, 
for killing him”. Rigveda says, “O Asvins, you both have attained to this 
perfectly happy rank by the Grace of that Lord Vishnu, - the Lord who is 
most illustrious, and most powerful, and the Lord of all, having worshipped 
whom with offerings, and (sacrificial) acts and meditation, Rudra who is 
the presiding deity of Ahankaratatva, who impels the souls into worldly 
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ways, obtained this proud rank of the Rudras”; Maha Narayana text says 
“Narayana alone was, then was neither Brahma, nor Isana (Rudra), nor 
were there Agni and Soma’. 


3 GPA TITULT 35 1138-211 li 


38. And on account of the impossibility of connection. 
HINA AA HT SAKA F Boa Hes FAGSIAT 1138 


Pasupati is spoken of (by the Shaivites) as Asarira, i.e., one without a body. 
Therefore, he could not be connected with the world as its maker, even as 


the soul that has left the body. 


36 SISMTAITUNLA 35 1139-21211 


39. Further there Is (in his case) the impossibility (absence) 
of place. 


yfetcaraftsr Rerat fe perenfe: arf eee + ares daft 11391 


For an agent like the potter stands on the ground, viz., Prithvi, the potter 


has a place to stand upon and does his work. And that, Pasupati does not 
possess. 


3 PUOGeaa APTA: 35 1140-21311 


4O. If it be said that this very world serves him as organs (a 
body), it cannot be admitted on account of his becoming 
thereby subject to the experiences of life, etc. 


sahd WI aT Sasser! Peet peafrarareead set a 
arene: | Sara FAS: WIHT AST: 401 


It may be stated that this world itself is his place and there may be something 
that eternally exists even during the Pralaya or period of dissolution; and 
that may possibly be his means, his organs etc; hence it is right to hold that 
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Pasupati is the cause of the world. But this defence is impossible; for there 
would result that he is subject to the experiences like birth and death, of 
pain and pleasure, which the physical existence entails. 


36 SFAaIASASTA FT 35 1141-21411 


41. (Again), either the state of being conditioned or the 
absence of omniscience (might be the objection against 
Pasupati). 


eS Bae STMT: 1 aR wa fe setcafrden fasieg 
qcda ud faxten: oReat: | Terrenl TTaReTeTferepT cafe: | AAT TEA 
aI Ceara: rca: S| GSTS ACA THM TI AAA 
gear AAaMSucasae sft ‘Wes: GSI SAM: PRT 
SMS: GAGS: F Faso: GRATAR:” Sea HAT W411 xfer aeqRsaROry 
(Ugucaftrory) itil efor suater— 


For if he should have a body, then his existence would also be limited. If 
not, there would be the absence of knowledge. For observation shows that 
only being endowed with a body and organs acquires knowledge. 


But in the case of Vishnu, such objections and difficulties are removed by 
scripture itself as follows: Ekayana Sruti says “Of what is the glorious Lord 
made? He consists of intelligence and glorious power”. Paingi’s Sruti says 
“We now tell you of the Lord’s being endowed with knowledge, mind, 
body and limbs; He is of imperishable body; He is fragrance; He is radiant 
with knowledge; He is of un-thwarted prowess, of immense wisdom, of 
immense bliss; He is the Lord Vishnu, supreme and imperishable” and so 
on. 


The Sutrakara refutes the system that holds Shakti to be the cause. 


* * * 
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|| SHATAHROT 1112 It 
ll UTPATYADHIKARANA 11121 
Utpatyadhikarana (42-45) impugns the theory that Shakti (a female deity) 


is the absolute creator of the world. 


3 VORA 35 1142-2151 


42. On account of the impossibility of origination (Shakti, a 
Goddess, cannot be the cause). 


4 ff qesaqetteiha scafadead 114211 


For the bringing forth of anything has not been observed on the part of the 
female without the favour of the male. 


$0 TU Hq: PY 3s 1143-2161 


43. Nor is there the necessary instrumentality of organs for 
the (supposed) male agent. 


afe gouisstimaa teat aeorerareqaarea: 1431 


Even if a male agent be admitted to be (her helper) the impossibility of 
origination would stil remain unexplained; for the agent would be wanting 
means or organs (i.e., wisdom, the body and organs); and it is not possible 
that he is of any help to her in the work of creation. 


30 fastarfesrea ar denfeser: 35 1144-2171 


44. Further if wisdom etc. be also supposed (for him), there 
is no denying of that; (then the system lapses into the 
Pasupata). 


af Astartarul TASB Tal Ta Vs PSSA ARTI: 1144 


If wisdom and the necessary organs are supposed to be possessed by the 
Purusha (Sadasiva), then from him alone origination etc. may proceed 
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and there appears no necessity for attributing them to Shakti. Further 

: 5) 
according to the position lastly assumed, the system would be included 
under the Pasupata and is consequently open to the objections taken to it 


36 fanfaseured 35 1145-21811 


45. And on account of its being contradictory to (the Vedic 
conclusions). 


HAMA av EACANTTAAT, 45 | ter Se era Fe PLOPy, 1112 1 


As this system is opposed to by all the Srutis and Smritis, and abhorred by 
the wise, it is not worthy of regard. 


\ sf sftaermrediehrracterfertad sagen are fecareareea 
fadia: uTe: 102-0211 


Thus is the Second paada of the second Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1102-02 


factaiseara: (sifeereneara:) 1102 1 


SECOND CHAPTER 
(AVIRODHADHYAYA) [102 I! 


ql: We: 102-0311 THIRD PAADA 1102-031 


Though the contradiction of reasoning or of other systems may have been 
set aside, still the Vedas cannot prove the Brahman is the absolute cause 
etc.; for the contradictory statements in different parts show the Vedas 
to be no means of knowing the truth. Such an objection or the apparent 
inconsistency of the Vedic statements must be explained. And to this purpose 
this Paada is devoted. The scriptural contradiction may relate to Adibhutas 
or to Adhyatma. The latter, referring to the inquirer himself comes last. 
The former, that is, the question of the Srutis regarding the Adhibhutas 
is discussed in this Paada. It may be asked what purpose is served by the 
third and fourth paadas of this Adhyaya when the scriptural contradictions 
with regard to the soul is removed by the very explanations given in the 
first and second Paadas. It is pointed out that when two interpretations are 
admitted and if one of them should impugn the authority of the Vedas, the 
same doubt may be cast upon the other interpretation as well. If the nature 
of the world is not conclusively known it is not possible to conclude as to 


the true nature of its cause. 
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In this Pada the questions relating to the soul are discussed from Sutra 18 to 
the end. In the Adhikaranas 3 and 10 (Sutras 9 and 17) two points of doubt 
with regard to Brahman which are suggested by the way are cleared. The rest of 
the earlier Adhikaranas are engaged in effecting reconciliation between Srutis 
that apparently make conflicting statements with regard to the origin etc. of 
the Adhibhutas and Adhidevas. For convenience’s sake the simpler questions 
are first treated, the more important and lengthy ones being taken up later 
on. Hence the order of the Adhikaranas. ‘Adhibhuta’ means the Bhutas or the 
material elements both in their subtle forms as the cause and in gross forms as 
the effect. ‘Adhidevas’ are the deities that preside over the Bhutas. 


MITT eTaTfaleay AT UNE feaReraa easy TTT 


In this Paada, the Sutrakara reconciles (apparent) conflict between 
statements of scripture, in respect of the soul, the Supreme Being, the 


Adibhutas (the great elements) and Adhidevas (the presiding deities). 


* kK * 


\l feefeteerur 11041! 
I| VIYADADHIKARANA 1101 I! 


Viyadadhikarana (1-7) reconciles the Srutis that differ with regard to the origin 
of Akasa and decides Akasa to be an originated thing. Akasa is taken up first, 


being first in order of evolution of material elements; similarly origination is 


first dealt with, being the first of the states of everything that is affected. 
38 4 faaeget: 101-2191 


1. Ether is not (that which does not originate), on account of 
the absence of scriptural statement. 


4 faaequraad! demsy: 101 


Ether is not without origin; for there is no scriptural statement to the effect 
that it is not created. 
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36 aRag 35 102-2201 


2. But there is (a scriptural statement of the origin of ether). 


seed Mcarag le: — ‘AKA STH: A Ya:’ scale 11021 


On the other hand, there are actually scriptural statements describing 
the origin of ether; such as, “From the Lord sprang ether”. (Taittiriya 


Upanishad). 


36 WAHAAI 35 1103-2211 


3. (The scriptural statement concerning the _ non- 
origination of ether) has a secondary sense, on account of 
the impossibility (otherwise of properly interpreting the 
scriptural statements concerning origination). 


‘sical Saree: yeaiseitferen:’ scaricare saetcaraalfcagenn 
PAA 1103 1 


"Ether is a subtle matter, offering no resistance and it transcends senses”. This 
and other Srutis speaking of ether as eternal are to be taken in a secondary sense. 
For otherwise, it would be impossible to give full significance to the scriptural 
statements concerning origination, which have to fulfil several purposes. 


30 Belo 3o 104-222 1 


4. And on account of the word (of Scripture). 


‘HS Te PLATA FOG: HpaI Spret S| BMT ATA ATA HTT: STENT 
sifterife ae a sakara aaa ay s ar argcarerted aA 
Rea + aah wera’ a faefard ges: velar ret gic 
asargahata agra a ao: starssaprer gfe arrett Ered si 
TMeAAMAA 1104 I 


The origination of ether is to be admitted, and the statement that it is 
without a beginning is to be taken in a qualified sense; for the Bhallaveya 
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Sruti says, “Now the eternal are the well-known things, the soul, Prakriti 
and the Lord and Time. Next, those that are not eternal, are ‘Prana’ and 
‘Sraddha’,, the elements, the products of elements; indeed what originate 
are non-eternal and what are not originated are indeed eternal. For, these 
are never originated and do not perish - the Soul, Prakriti, the Lord and 
Time. Again these both originated and not originated - Prana, Sraddha and 
Ether; for they are partially originated. 


35 CURAMHRY TAMA 35 105-2231 


5. This (origination and non-origination together) can be 
(affirmed of the same) like the word Brahman. 


WRIA A MOEACa aa] Be Telgess| ‘sey 
paged w sa gefa geafa a’ — sf ga: we sath quash thors 
faRanfesaft ada) sa VaTseied TASTY VaHATCaR ee: 1105 I 


This origination and non-origination together can be affirmed of the same 
like the word Brahman. It is possible that origination and non-origination 
apply to the same thing with reference to the primary and secondary sense, 
just as the word Brahman is used “Why then is the Supreme Being called 
Brahman’? 


“Because it is perfect in itself and makes others perfect” so says Atharva 
Siras Sruti. Though the word Brahman is there primarily applicable to 
the highest Brahman, it is also used to denote Virincha and others in a 
qualified sense; and on this account, they are not really Brahman, i.e., they 
are not perfect. Similarly in the case of ether etc. the term not originated 
is used. 
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35 Waistenfaxcaferaprepeey: 35 106-224 Il 


6. Otherwise, the promissory statement would fail; and ether 
must be held to have originated, since it is not excluded 
from all, according to the words (Srutis). 


Tans Peacd’se wdrgoad’ scafe ufesneh:! steer 
TVTCARaT| ‘AAT a sche vag ari’ ‘aeq aWeew 
anteater ‘sé at a ta farrti’ gcarfegfera: 1106 1 


If what is different from Brahman is held to be absolutely eternal (not 
originated), then the promising statements such as “He created all this” 


(Taittiriya Upanishad) would be contradicted. For even ether is something 
that is included in the “all °. 


Aittireya Aranyaka states “Indeed the Lord alone was at the beginning of 
this Sat only, O gentle one, was before this creation. It was but one without 
a second”. Taittiriya Brahmana says ‘At the beginning of this world, there 
was nothing indeed’. From these texts, it is clear that Brahman alone is 
absolutely eternal and not originated. 


3 Gagan ¥ frit alread 33 1lO7-225 1 


7. And whatever undergoes modification is divisible (limited 
in power) as observed in the world. 


frracared flanked Gari faerkur va fe fastener seaec ‘Velsferm: 
Te: Geel fasopread) waft: ges: wera ve femal ageke_ Wer 
pin: varisegferiar cea STaRT sireprerren: yerep yerpil at fart 
face: G: BsPepre: oat eRe sree RAST Prat Preemqurresten: | fan 
aeaaifh: eara deta carey stat Gecsfearary 107 tl Stet ferarafernwry 
NOt ‘ater g PrearganPreaga dallseararenrer sfer aarcarh argata Frcat 
aren f watfor yen Alara’ - ‘ster VATA AAIVA ToT SAAT AHH 
aff aeeriht agafa ant agar fe wafer yuh fasraad’ | “pleas 
ae 2 TU: GR Va SAAN SIA AF sas FAA aTHelaTATANA 
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gaur’ | ST at UST eae sarfeatsa Gad’ gfe ‘Teas Aes A Alea 4 
Prcira:'| gcarfegiera aargearakcadt seater — 


Besides, the Scriptural statements, owing to the divisibility, ether is fit to 
be considered as originated. For in the world, only originated things are 
found to be divisible, that is, limited in power, space and time. “The one 
undivided Being, highest of the high, perfect in excellences, is declared to 
be Vishnu. Prakriti, the soul, Time - these three are spoken of as limited and 
originated. The fourth is said to be the ‘Mahar’ and the fifth is ‘Ahankara’. 
Of these, ether separately came into existence, as parts. That which consists 
of parts is a modification; and He is the unmodified who is Lord Hari. 
Owing to absence of parts, the Lord consists of perfect bliss, is eternal and 
of eternal attributes. That which is a part is indeed of little power; and in 
the Lord, that limit to power does not exist”. (Brihat Samhita). 


“Now follows the explanation of those well-known things that have no 
beginning and those that have a beginning; fire, water, earth and ether are 
those that have a beginning; Vayu indeed is that which has no beginning. 
For by Vayu all beings are properly guided in their activities”. “Now the 
intelligent and the non-intelligent; fire, water, earth and ether are those 
that are the non-intelligent; Vayu is verily the intelligent; for by Vayu are all 
beings comprehended. Rigveda says “Dear one, these Gods together with 
the Sun, who of old by their worship of Vayu became perfect in knowledge 
and other qualities and free from defects have now somewhere in a secluded 
spot turned their mind to the same Vayu full of wisdom, who is sought for 


>} C4 


shelter by souls distressed in life”. “That indeed is this eternal deity, who 
is observed by us to purify everything”. “He who has no beginning, no 
middle, and no end; for he does not appear and disappear”. From such 


texts it appears that Vayu has no origin. 


To set aside this contradiction, the Sutrakara says: 


* * * 
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ll FTaRVaAHT 102 11 
ll MATHARISHVADHIKARANA 11021! 


Matharishvadhikarana (8) extends the explanation given in the preceding 
Adhikarana to the Srutis speaking of the origin and eternal existence of 
Mukhyaprana. 


36 Vas ART ARM: 35 108-2261 


8. Hereby the Chief of breaths is (also) explained. 


Ud RRA feeder aRaearayeRy casa ‘Free: 
UA cages AAISMCA: TREAT | Ae aoorle Gad Gas ¥ ofa scary 
FSA feat argecied: | Weg Pica: Goa: Tpla: pret Va Tl Wreaged 
fas: tag Free: GRR: | Wea al ARTA a GATS: | Raa 
edi Framrcnean:’ sff BF os sft AraRgafatmeorz 1021 


‘Hereby’, that is, by the statement of primary and. secondary non- 
origination, by the limitation of power in Vayu, the text concerning the 
non-origination of Vayu also is explained. 


“The indestructible, the highly indestructible, the destructible, the highly 
destructible make the four classes of things of which the universe consists; 
the highly destructible are the products of Earth and other elements, the 
destructible are the elements, the indestructible is declared to be Vayu; the 
highly indestructible are only the soul, Prakriti and Time. This universe 
of four kinds of things is supported through eternity by Vishnu who is 
Himself absolutely eternal, highest of the high, reveals Himself in different 
ways and arranges the things in different groups, who is the redeemer 
exalted far above the souls, who is nothing but unlimited bliss and is the 
most brilliant Lord (Kurma Purana). 


* * * 
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Il SRA FaTAH 1103 II 
ll ASAMBHAVADHIKARANA 1103 || 
Asambhavadhikarana (9) considers the doubt that Brahman also might have 


sprung from something else as Akasa and other things have been shown to 
do, and decides that it is impossible and absurd to suppose Brahman, the 
Sat, to have originated. 


35 SRIEMaET AalsqITT: 35 1109-2271 


9, But there is no origination of that which IS (i.e., of Vishnu), 
on account of its impossibility. 


‘seal Sead aR! at F Pevad’ sha: Beorad’ | safe gfera: 
UASACHAR Ga! SAU et: | Tasca | AT BM: 
Ug | A_EcTeqIaT: | ‘Tal Vagareseta seater afc Tat VAGaaTE: 4 
GTA HLA! Tal Val UATE: Ue fe agdteuc’ - gf qereeect 
veered ‘cari yet Biss: Baars TTA Sk Pala WOT: WoT aa 
er Ue sot secaraand’ — gf a dsterlt | ‘ca ea recat qorefat 
GST HRIGASH:| Tal FA BRT seel swyfaqcay ara fh 
e — sft amadi ‘soraart ager feorad’ sft ai ‘Weare Rot a 
flor: Pert! gos: wpla: cre Feicaley Hari flare va GAA Tes 
afestsory! Gedfesfasrsr fe feepre set atfcta:’ sf oratn ‘srfterish rar 
adaftcdedd:| flerege ud ped Pfferaru sferfrdgeait 4 
frm: Hear sfafterst searfereet fesrsad’ sit array logit 
sfa sraeyarfelprevry 1103 Il 


“Non-Being (Asat) indeed was in the beginning of this (world); from it 
indeed sprang (Sat) Being” (Taittiriya Upanishad). “From Non-Being 
sprang Being”. (Rigveda). From such texts if it be said that Being also 
has an origin, it is denied. Being, a positive entity has no origin at all. 
By the particle ‘But’, the Sutrakara declares the inapplicability of the 
principle instituted in the previous Adhikaranas that the origination in 
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part and non-origination in part should not be affirmed of Sat or an eternal 
existence. 


For Being does not originate from Non-Being; for such has not been in the 


range of observation and therefore it is impossible. 


“That indeed they call Brahman which is perfect and makes other things 
perfect. That Brahman indeed they call Non-Being, because nobody can 
undo it. That they call the Supreme, because it is perceived by the wise to 
be the Highest”. From this text, it is clear that the word Non-Being denotes 
Brahman. Accordingly the Paingi’s Sruti says, “In the beginning of creation 
of the gods, from Asat sprang Sat, Brahman is indeed the Non-Being; 
the Being is Prana, which Prana they call the Great, the Enduring, the 
Powerful, the Strong”. The following is from the Bhagavata, “O Brilliant 
Lord, You are provident, absolutely unborn; still You have introduced Your 
essence into Shakti (Lakshmi), who is also unborn, the source of qualities, 
actions etc.; from her we, Prana and others have issued; the purpose for 
which we are made, how could we accomplish for You?” Also Sruti has, 
“The Lord who is unborn becomes many” (Taittiriya Aranyaka). Padma 
Purana says, “The birth of Hari consists in His revealing Himself; under 
no circumstances, it is modification or embodiment in gross matter; in 
the case of the intelligent soul, the non-intelligent Prakriti, Time, Mahat 
etc. the birth is by degrees undergoing change to be in an embodied state. 
And this state is a necessary and distinguishing attribute of the intelligent 
soul, for it is said that change or modification is also to be in a particular 
state of dependency. And the Bhagavata Tantra has the following: “The 
glorious Lord though of immutable essence, makes everything as the effect 
of change; because He is the Almighty, and His powers are immutable; 
further the powers of the Lord are not at all distinct from the Lord’s Self, 
and identical as they are, they are still spoken of as distinct ones, as will etc. 


Adhikaranas 4 to 9 reconcile the conflict between Srutis which state 
Brahman as well as other things to be the cause of the origin or destruction 
and discuss some other connected questions. 


* * * 
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| ToNSfAHLT 1104 11 
| TEJODHIKARANA 11041 
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Tejodhikarana (10) shows that Fire though born of Vayu is immediately 
sprung from Brahman. 


35 AUISTHAM BE 35 1110-22811 


10. Fire is produced hence, (i.e., from Brahman only); for thus 
the text declares. 


‘aTARA: Sea Ad SCHR Ar Va GT TaAS Gra | ‘Te Aa sweaTaT 
Sf SIS | BRUKIACH SA TATAISUSTANY Seah ca| FOOSE 
Praca WO sfer cuttsflpxory 1104 It 


From such texts as Taittireya Upanishad, “Fire was produced from Air”, 
Fire should not be considered to have been produced from any other than 
Brahman. ‘Hence’, i.e., from the Highest, that Fire also is produced for the 
text Chandogya Upanishad declares “That Brahman created Fire through 


Vayu’. 

Though this topic, viz., that Brahman is the cause of Fire, has been generally 
treated of in the Sutra, ‘As the cause etc.’ the same is again taken up here 
to remove the doubt that both Brahman and Vayu might separately be 
the causes of Fire; for scripture so speaks of other deities also, at least in a 
secondary sense. 


* * * 


| 3tafefaeuy OS Il 
|! ABADHIKARANA 1051! 


Abadhikarana (11) says similarly the Srutis speaking of the origin of waters 
are shown to be conclusive statements, while those that speak of their 
eternal character have a secondary sense. 
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3 3G: 30 1111-229 Il 


11. Water (is produced hence; thus the text declares). 
‘gedeay anfiq tenlsgored afed aay’ st Yd: ‘SRE’ seasft ser 
VaTeTeae: | ‘UAT Wot Aa: Salsa ai | agearferra: yfadt 
fagaea enRoft’ gcenfe a1 ‘aot aaa a fas: Uap Va A AAA: | SARS F ATT 
Aq Ve Tersen’ she aeRO aA a - ‘aa aa Rerat foward: 
Wala! Up Va Felarfes: Pod ads’ she Tate Caress: yA: fase: 
tn Wl fe stafeterory OSI ‘aT Sg Valea geeq: SIT: WeTeAAa a 
ARIST’ HUGERISATARR: AN “ste: GA ele graft gAOgAes 
oh feegrnenrvarcad af: — 


It is from Brahman that the creation of water proceeds, as shown by 
the text, “Brahman only was in the beginning of this world that created 
water; and from that Brahman, the element Vayu, etc. has come, 
though the text from Taittireya Upanishad declares otherwise, saying, 
‘From fire, water is produced’. The text from Atharvana Upanishad 
says, From Highest Brahman are produced the Chief of breaths, mind, 
all organs of senses, ether, air, fire, water and earth which supports all” 


and so on. 


“Indeed Vishnu is beyond doubt the only one who is the author of all; for 
the very existence of all other things depends wholly on His decree” so says 
Bhavishyat Purana. And the Vamana Purana has “Vishnu, the all-imbued 
Lord, who abides in the various things, awakening their various powers, 
who, being of immeasurable power, makes everything and single-handed 


makes it well”. 
The refutation of this point was here again taken up, as the argument ‘Water 


is produced from fire’, seems to be rather strengthened by the reasoning 
furnished by the popular observation that heat is followed by sweat. 


“The waters mused, ‘may we become many, may we produce many;’ they 
produced Anna”. In this text, the production of Anna is declared to be 
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from water. In some other text, the production of earth is said to proceed 
from water, as in “From water, earth” (Taittiriya Upanishad). From this 
contradiction, if not explained scripture would lose its authority. Wherefore 
the Sutrakara says: 


* * * 


I Ufeteafetenenr || 
ll PRITHIVYADHIKARANA II 


Prithivyadhikarana (12) explains the conflict between Srutis that variously 
describe the immediate causes. In the absence of this explanation it would 
appear that the Vedas are no authority and the very system might fail for 
want of evidence. Here the Sruti saying water to be the medium of Anna in 
its origin is reconciled with that stating the same Water to be the mediate 


cause of Prithvi. 


In these Adhikaranas, whatever has been said of the Adibhuta applies also 
the Adhidevas, both being spoken of in the same terms. 


3 Yfetcaftinmageaanery: 36 1112-23011 


12. Earth (is meant by the word Anna), on account of the 
subject matter, (the mention of) particular colour, and of 
other texts mentioning colour etc. 


yfadt daragecsreacd| yifterRcad ermedue a gfe aera aen 
fags: | ‘saga gfetdt arery’ 1 ‘gfetdt at srry’) ‘aT ameissagerd gfetdt 
aq aay’ gcarfesreararred! anfegrearefn: stihesacdsetseg aeaey 
amraToarrcatel art a — ‘ferret areraaras AMAT aesad! Ben freer 
TRA Aas: Hers vaat:’ Sf wnisheeH Yoot Hotta yfetet eae: 
TROP dat Scarlet = aaenitesreenlenageda: | 
graced afar fasofiattrariread Utced ya sera | Soka 
fe ware: Gears: sf arrafeaary 1211 shear gPeteafeteory I 
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STOTT Tea Sel AT ASMA Scarfeais-a: Geat udtaa 
SIM FI — 


In the earlier text quoted above, Prithvi is spoken of by the word Anna; for 
that text is found in the chapter dealing with the creation of the elements. 
And earth is mainly of black colour; while blackness is not the characteristic 
of any other thing denoted by the term Anna. This becomes evident 
from other passages as, “Water and earth are both called Anna” (Aittireya 
Aranyaka). “Earth indeed is Anna”. (Taittiriya Upanishad). “Water created 
Anna; and earth indeed is Anna’. The term ‘etc.’ implies an argument viz., 
an error cannot be supposed of Vedic authority; for it is free from faults 
since it has no author and is eternal. The Kurma Purana speaks to the same 
effect. “When a conflict appears to arise between two scriptural passages, 
the error of the texts is not to be admitted, but they should be interpreted 
in such a way that the seeming conflict ceases to be”. 


The Vyoma Samhita has the following, “Naturally fire is red, water is 
white, and earth is only black. She (earth) is said to be yellow being in 
contact with the navel lotus of the Lord, she is red because of the admixture 
of Kshatriya blood; elsewhere she becomes white owing to the abundance 
of water. Likewise, she comes to be of other hues being mixed up with 
other things. Again her yellowness in some places is accounted for by the 
admixture of the Lord’s essence, for the eternal Lord, highest and most 
glorious, is of golden essence”. 


From the texts such as Maha Narayana, “You are the support of the vital 
airs, O Rudra, as well as the destroyer; do not visit me as a destroyer, but 
bless me with Your holy presence”, someone different from Brahma seems 
to be the destroyer. To clear this doubt, the Sutrakara says: 


* * * 
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ll defMeararfaarnr 107 | 
| TADABHIDHYANADHIKARANA 1107 || 


Tadabhidhyanadhikarana (13) clears the doubt that someone else than 
Brahman might be the destroyer of what He creates and decides that by 
the will of the same Brahman everything is withdrawn or destroyed. 


36 defeated J cafes F: 95 1113-23111 


13. He (Brahman) is the destroyer; for there is the direct 
statement of scripture as to His WILL being the cause (of 
destruction), which itself is the indicatory mark. 
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qeheammPcrateisid acaded wdlad, fy aresita:| edaeqea 
dered fara uclad, fey - ‘saad yard au - 4 at eftda 
Hergasy ca:'| ‘a ga ae frenoata a ek: we: aT’ - gears gfeea: 
sf Wa Tea: | ‘eel ura a deaf aw wal eee apatardsi 
erage | VEcahar waa + gq waleHRay qeeafe wed 
q fara wisdq’ sii a ceren ‘PPaaeiers fagarifeerat: | 
fea: adea preirearetturda’ sft arradi “a sero fergore a wen 
fremaare Poses va va eR: oe: we’ sfa a AeA 11131 
I ofa dePeamifstprory OT i ‘3d Va ele Wie HgTe HArfechad 
araigefar area’ sft wetdugdit saraa: weflod ‘ste Ueda 
ayaa Haq aepafecaeds ata aca’ sft wqdeltrarat 
PATA: WA Stat se 


“Through the gracious will of the Lord whose grace is obtained by devoting 
the mind to Him and constantly contemplating Him in the true light, the 
mundane bondage which has no beginning completely melts away at the 
end” as per Svetasvatara Upanishad. From this text which discloses the 
indicatory mark, that the Lord’s grace is the cause of the slackening of the 
mundane bondage, it distinctly appears that He is the cause of the final 
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release. Then it naturally follows that He is the cause of the dissolution 
of the world that has a beginning. From this single characteristic only of 
the Lord, the destroyer of all, it becomes clear, is Vishnu only. Then what 
more needs to be said, when a number of Srutis speak to the same effect? 
The Srutis are: “That Hari, to whom the world returns in the deluge and 
after release, may accept the offering of clarified butter for prolongation of 
our life”. “He also destroys all this creation, Hari, the absolutely different, 
Paramatma’, etc. This is the force of the particle of emphasis ‘Eva’ used in 
the aphorism. 


The Skanda Purana also says, “The creator, protector and destroyer is the 
one Hari, the Lord of Lords. Creation etc. wholly proceeds from Vishnu, 
the Supreme Being. “In the matter of creating and destroying the world, 
Hiranyagarbha and Rudra are but nominal instruments of Hari, the 
Almighty Lord, working under the name and form of time”, says Bhagavata. 
And the Mahopanishad says: “He creates through the instrumentality of 
Brahma, brings about destruction through that of Rudra, and He is Hari 
who alone is without beginning or end, who is perfect and is of perfect 


bliss”. 


“From the same Lord indeed this world is produced in order and is 
withdrawn in order; but He neither rises nor sets”. From this Bhallaveya 
text, the dissolution of the world seems to take place in the same order. But 
the Chaturveda Sikha shows that it takes place in the reverse order thus 
“Only from the Supreme Lord the imperishable, all is produced in order 
and into the same Supreme Lord, everything is withdrawn in the reverse 
order”. To reconcile this contradiction, the Sutrakara says: 


* * + 


 feaerarfetepeur 118 1- 
ll VIPARYAYADHIKARANA 1/8 Il 


Viparyadhikarana (14) shows that there is no real contradiction between 
the several Srutis referring to the order of destruction or withdrawal of the 
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Adibhutas etc., and by both the Srutis the inverse order is meant, since this 
order is as much an order as that of origination. 


38 factor J HAlsd SIGE FT 33 1114-2321 


14. But with reference to the reverse (order), order (is 
declared); hence (the Sruti); and (the reverse order) is 
reasonable. 
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In the case of dissolution the statement of order also proceeds with reference 
to the reverse order; it is plain from the same Bhallaveya Sruti which says, 
“He who is the maker of this world in the order beginning with Breath and 
its destroyer only in the reverse order beginning with Earth, is said to be 


the Supreme Lord Hari’. 


Padma Purana says “In creation, the order is from above and in dissolution 
the order is from below. And thus in regular order the glorious Lord of all 
powers makes and unmakes the world. Those that are produced first in 
creation are more powerful and consequently have longer existence. Hence 
it follows logically that the latest in creation, being of feeble essence, should 
first become absorbed in those of higher powers; while the higher powers 
should later on take their turn. This is said in the Vamana Purana also - 
“The earlier a thing happens to be in creation, the more it becomes the 
receptacle of the Lord’s glory; and consequently those that are earlier in 
creation are more powerful and are withdrawn only later. And for the same 
reason undoubtedly their permeation is also greater”. 


* *K * 
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Antharadhikarana (15-16) considers whether there is any exception to 
the order declared in the previous Adhikarana as some Srutis referring to 


Vignana and Manas seem to indicate. 


36 ar sr Aor afersrfefe warfasrsieq 35 1115-23311 


15. If it be said that this (reverse) order obtains except in the 
case of Vignana (Intellect) and Manas (Mind), on account 
of there being the indicatory circumstance to infer the 
same, we deny that, owing to the absence of such distinct 
authority. 
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From the indicatory circumstance conveyed by the text in Katha Upanishad, 
“From Prana, Manas (mind) is produced; and from Mind, Vignana 
(Intellect)”. 


» € 


The wise shall contemplate that Speech (Vaach) retracts into 
Mind; Mind into Atman’; it may appear that the reverse order in laya 
(dissolution) holds true except in the case of Intellect and Mind. But this 
exception cannot be proved; for there is no authority particularly declaring 
the laya of these two alone in the order of creation. 


36 URRY CA TSAI ATHEIST AMAca 35 1116-234 


16. Though the statement (equally) refers to the ‘moving’ 
and the ‘non-moving’, still it has only partial denotation as 
it (manas) settles upon them (the ‘moving’ and the ‘non- 
moving’) and it (cognition) is produced. 
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The statement. ‘And from Manas, Vignana is produced’, refers to active 
Manas and the passive objects and Vignana results from contemplating the 
things moving and non-moving; so it is made with reference to the partial 
denotation of the words, Manas and Vignana and not with reference to 
the permanent and fundamental principle of Vignana. The following is in 
the Skanda Purana, “From the Supreme Lord, Avyakta is produced; from 
Avyakta, Mahar; and from Mahat whose presiding deity is the Chaturmukha 
Brahma, the principle of Vignana Intellect; from the principle of Intellect, 
the principle of Mind; and from the principle of Mind, Ether and the rest. 
Such is the order of the chief creation, outside the egg of the universe. The 
order of creation within the universe or the individual body has reference to 
the manifestation or realisation of the Tattvas. Consequently, here there is a 
reverse order to be known; for the realisation of Hari comes as the last step. 


* * * 


| SIAR 1110 1 
ll ATHMADHIKARANA 11101 


Atmadhikarana (17) says when all things are said to be withdrawn, possibly 
a doubt may arise that Brahman also is withdrawn. To set aside such a 


doubt, this Adhikarana proceeds. 


35 AISI Mcacdreast AMPA: 39 1117-235 


17. The Lord is not (destructible, or withdrawn) as there is no 
(such) scriptural statement; (but He is declared otherwise); 
further He is eternal according to them (scriptural passages). 
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“He alone having involved all this in darkness, in the form of water 
assumed by the Intelligent Prakriti, remains hidden from view; again having 
dissolved the darkness, He appears; He creates all this world, withdraws it, 
ordains it in various ways, impels it to action, covers it with ignorance, 
brings the light of experience to the soul and redeems it from the bondage 
to which the soul was subjected by Himself”. From this text it is clear that 
the Supreme Lord is not, as other things are, withdrawn, since there is 
no statement whatsoever in Scripture of the dissolution or withdrawal of 
Brahman. By the word ‘Nilima’ in the above text is meant “being hidden 
from view’ which is seen from the parallel text from Rigveda, “That Lord 
which is perfect and is everywhere, was concealed in the base matter and 
was still resplendent in its supremacy by its boundless wisdom’, 


The Paingi’s Sruti says: “Hidden from view in this darkness, He distinctly 
sees Prakriti, Purusha and Kala (matter, soul and Time); but none other sees 
Him”. “He is the eternal of the eternal, the intelligent of the intelligent, 
and one that does what is desired by many, - the wise that duly see Him 
centred in their self obtain the eternal tranquillity of release; but none else 
obtain it” - Katha Upanishad. He is indestructible, is not contaminated by 
the three qualities, is all-imbued, and is the all-perfect Lord, the Supreme 
Being”. “He is eternal, all-imbued, the cause, the witness of the world, 
unassailed by the three qualities of matter, the omniscient and immutable 
Lord”. From these and like texts, the eternal nature of the Lord becomes 


clearly perceived. 


By the Katha Upanishad text, “He who is the eternal of the eternal”, the 
indestructibility has been said of the individual soul too. There is another 
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text which says, All these intelligent beings proceed from their mother’s 
womb”; “hence there is a conflict between the texts”. To reconcile them, 
the Sutrakara says: 


* KK * 


| STAHL 111411 
ll INADHIKARANA 117171 


Jnadhikarana (18-19) reconciles the inconsistency between Srutis which 
refer to the origination of the soul. 


35 SNS Vd 35 1118-2361 


18. The Intelligent Being (the soul too) is indeed born from 
the Supreme Lord only, (as seen from the same scriptural 
passage). 
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The soul too is born from the same Supreme Lord, on the authority of 
scripture only. So says the Kashayana Sruti, “All these intelligent beings or 
indeed as indestructible things enter into the perfect light of Brahman and 
as indestructible things are born from Him, they never go to dissolution”. 


36 YheA 35 1119-2371 


19. And also on account of the possibility (of considering the 
soul as having a birth). 
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Though the soul is eternal, still it is possible to speak of him as being born, 
with reference to the embodied condition to which he is subjected. And 
this is said in Vyoma Samhita, “From the eternal Lord the eternal beings 
of intelligence are born. It is with reference to the condition of their bodily 
existence, birth or creation is affirmed of the souls”. 


In the Kashayana Sruti, “All-imbued indeed are the souls who are the 
intelligent being who are not contaminated by the qualities, who are the 
agents of all action, who are of perfect essence, who are unlimited by time 
and qualities”, all-permeation seems to be affirmed of the individual soul. 
But in the Gaupavana text, “Atomic is indeed the soul whom these two do 
really bind, merit and demerit” - the soul is said to be atomic. Hence there 
is a conflict between the texts affecting their authority. To reconcile them, 
the Sutrakara says: 


* * * 


Il Semrecafspreny 11211 
| UTKRANTYADHIKARANA 11721! 


Utkrantyadhikarana (20-26) examines the various statements regarding the 
size and some other powers of the soul whose nature consists of intelligence, 
and decides the soul to be atomic in size. 


33 Vor 36 1120-238 Il 


20. (The soul is of atomic size), from the characteristics of 
departing (from the body), going and returning, (declared 
in Scripture.) 
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From these characteristics the soul is but of atomic size, as is seen from the 
Paushyayana Sruti, “He passes out from this body and goes to the world 
beyond, and from there he comes back to this world, he is in the womb of 
the mother, he is born, he does work”. 


From the above Sruti, the soul seems to be independent as to his passing 
out; also from the texts such as the following, “The one absolute being only 
is born, the one only is annihilated, the one only enjoys the good work, the 
one only the bad work”. To remove this doubt as to the dependence of the 
soul, the Sutrakara says: 


36 TAISMT UPAR: 35 1121-239] 


21. The passing out, etc., of the soul (takes place) only 
along with (those of) the absolute Lord (who guides him) 
(as stated) in the two subsequent sentences (of the same 
passage). 
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“With the Supreme Lord seated in himself as guide, the soul enters the 
womb with Him, he is born with Him, guided by Him he does Karma; 
by the Supreme Lord he is taken to other worlds and is lifted up towards 
heaven; and Him indeed they call the Lord of Self”. “For He accepts the 
blissful essence of the good works of the soul, and He indeed makes the 
soul live, go up and come down”. In these two subsequent sentences of the 
Paushyayana Sruti, the passing out etc. of the soul are said to take place 
under the guidance of, and along with, the Supreme Lord. 
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22. If it be said that the soul is not of atomic size on account 
of Scripture declaring to the contrary, we deny that, on 
account of the other one (the highest Lord) being the 
subject of such Scriptural passages. 
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From the text quoted above, declaring permeation, viz., “All-imbued 
indeed are the souls who are intelligent beings and destitute of qualities,” it 
may be supposed that the soul is not atomic; but that cannot be done. For 
the above text treats the Highest Lord, as may be seen from the following: 
“That Supreme Lord creates this world and supports it on both sides, in 
and out. He enters into this world in many forms and guides everything 
according to His Will and makes it go in His own way. He is the Lord and 
He is the Supreme Lord in many forms, He is the ruler, He is Vishnu, He 
is distinct from all, He is the Highest”. Bhavishya Parva says, “The one 
Lord Kesava is spoken of in the Vedas by words in the singular number, 
by words in the dual and by words in the plural number. But by this 
circumstance, there arises no difference in the Lord”. “The Prana dwells 
in this body; and as per Aittireya Aranyaka, it is said by the sage: “O. 
Asvins (Vishnu and Vayu) come riding in that chariot which travels swifter 
than thought, which all the gods have prepared for you; and by dedicating 
which to the Lord, from the consequent grace of the omnipresent Lord, 
are produced the true knowledge of God and the two bright days the two 
states of being enlightened with wisdom and of attaining to the abode of 


heaven”. 
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23. And (the text declaring permeation refers to Brahman, 
not the soul) on account of the term belonging to Himself 


(directly expressing Vishnu) and (of His characteristic) of 
being immeasurable. 
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Indeed Hari being perfect in excellences, inconceivable, revealed only by the 
whole body of Scripture, the Lord of all, the omniscient, the maker of all, 
is far beyond the human power of understanding; however, He of His own 
accord reveals Himself to the understanding of the world through Scripture”. 
From the term Atman and the characteristic of being immeasurable found 
in the subsequent sentence of the scriptural passage, the permeation spoken 
of in the previous text is only affirmed of the Lord with reference to one and 
all of his forms. The Kurma Purana also says “The Lord is immeasurable 
and the terms ‘the perfect Brahman, ‘the perfectly blissful,’, etc. denote 
Vishnu only and to no other they can possibly be applied”. 


35 aifarraga-atdd 36 1124-24211 


24. There is no contradiction, as in the case of sandal paste. 
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Though the soul is atomic, it is still possible that he suffuses the body, 
just as a drop of Harichandana or sandal paste of the best description 
although in actual contact with only one particular spot of the body causes 
refreshing sensation all over the body. So it is said in the Brahmanda 
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Purana. “The soul though only of atomic size, stands imbued the whole 
body he occupies, just as the drops of Harichandana coming in contact 
with particular parts of the body, extend all over the body by producing a 


refreshing sensation’. 


3 saRefadsienies aargamrele fe 35 125-2431 


25. if it be said that the extension all over the body is 
admissible in the case of the sandal paste, as it is in actual 
contact with some part of the body, but not in the case of 
soul whose relation to the body is not settled; we deny that 
on account of a special place for the soul, viz., within the 
heart, being acknowledged by Scripture beginning with, 
“Within the heart”. 
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The extension of the sensation produced by the sandal paste is possible, 
since it is present in one spot as a whole and in other parts of the body in 
a not very intense form. But no such definite abode or locality is assigned 
to the soul in the body. This objection, we reply, is not valid. Scripture 
acknowledges a special place for the soul, as is seen in the text “Within the 
heart indeed is this Atman or the soul”. 


30 PUlalsscilHad 36 26-2441 


26. Or (the permeation of the soul in the body may 
be explained) from his quality of being radiant (with 
intelligence), as in the case of a light. 
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Or just as a flame suffuses by the property of light, but as a flame it is 
limited to a particular spot, so also by means of the quality of intelligence 
the soul has permeation, and as soul it is limited in space. This is said in the 
Skanda Purana. “The gods are said to be imbued or not imbued according 
to the settled principle of their special presence or general presence; but 
in the case of other souls, the permeation happens to be only by means of 
the property of intelligence and not in any other way; and the property of 
intelligence being the very essence of the souls, it is fit to speak of them as 
imbued. But in the case of the gods who are endowed with peculiar powers 


by the gracious Lord, the rule comprehends a great variety of cases. 


“The soul is eternal, is without parts, is joined to merit and demerit, he 
goes to and fro between this world and the other; he is released; he is 
but an undivided one; he does not become sevenfold, nor tenfold, nor 
hundredfold”. Thus in the Gaupavana text, absence of manifoldness seems 
affirmed of the one soul. “He is fivefold, he is sevenfold, he is tenfold, he 
is hundredfold, he becomes thousandfold, he goes to other worlds, he is 
released”. Thus in the Parasaryayana Sruti, ‘manifoldness of form seems to 
be said of him.’ The contradiction arising hence, the Sutrakara reconciles 


thus: 


* * 


I caferenrfeteeeor 1113 1 
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Vyatirekadhikarana (27) reconciles Srutis regarding the individual nature 
of the soul capable of acquiring Yoga powers and the many forms which 
that soul can assume through the acquired power and God’s grace. 
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27. The extending beyond of parts is as in the case of odour; 
and thus scripture also declares. 
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Just as fragrance goes forth separated from the flower so from the individual 
soul, parts go forth separated by the inconceivable power of the Lord. So 
Sandilya Sruti says “Now, being but one individual he goes forth separated 
like odour, then again he becomes one; now again he becomes many; as 
the Lord of lords makes him, so he becomes; the Lord is inconceivable, 
highest, and worshipful”. This is also said in the Padma Purana. “It is only 
through the agency of the Lord’s inconceivable power, the individual soul, 
though devoid of parts, makes himself into many and sports with many 
forms obtained by means of high powers produced by Yoga practices, and 
the consequent grace of the Lord [this is said of the souls who are capable 


of Yoga practices). 


“That You are”; “I am Brahman” (Brihadaranyaka Upanishad). In these 
and like texts, identity of the soul with the Supreme Being seems to be 
declared. On the other hand, separate nature appears to be said in such 
texts as Svetasvatara, “The eternal of the eternal, the intelligent of the 
intelligent,” “Two birds which are inseparable friends, etc.”. To remove this 
contradiction, the following Sutra proceeds. 


* * * 
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Pruthagupadesadhikarana (28-29) states that the soul is declared a distinct 
entity and the Srutis which seem to convey identity between the Lord and 
the soul are only meant to express some similarity between them and the 
absolute dependence of the soul upon the Lord; consequently such Srutis 
are to be taken in secondary sense. 


35 YARTTM 3S 28-2461 


28. The soul is separate from, (not one with, Brahman), from 
the statements in Scripture. 
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“The Supreme Lord is absolutely separate from the whole class of souls; 
for He is inconceivable, exalted far above the souls, highest, perfect in 
excellences and He is eternally blessed, while from that Lord this soul has 
to seek release from bondage”. From this Kaushika Sruti, embodying a 
reasoning, it is plain that the soul is separate from the Lord, not one with 


Him. 


36 TEVRIRA I AAI: WIstay 35 1129-24711 


29. Only on account of having for his essence qualities similar 
to those of Brahman, the soul is spoken of as Brahman, as in 
the case of the all-wise Brahman. 
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Since the very nature of the soul consists only of wisdom, bliss and other 
qualities similar in some degree to those of Brahman, there proceeds the 
statement that the soul is like Brahman; Just as in the text, “All this indeed 
is Brahman”, Brahman is spoken of as identical with all the world, on 
account of there being all the qualities in Brahman which are affirmed 
of the whole world. The following is in the Bhavishya Parva: “The souls 
are separate, the perfect Lord is separate, still owing to the similarity of 
intelligent nature, they are spoken of as Brahman in the various Scriptural 
disquisitions’. 

Origination has been affirmed also of the soul; hence he cannot be said 
to have the eternal association of Karma or to attain to eternal existence 
as conveyed by the text, “He is bound to merit and demerit which have 


no beginning and[when released by the Supreme Lord he is fit to become 
eternised”. To reconcile this contradiction, the Sutrakara says: 


* *K * 


ll Dracfetaeor 1115 11 


lt! YAVADADHIKARANA 11151! 


Yavadadhikarana (30) answers an objection suggested by the origination of the 
soul spoken of in Sutra 18 and faced by some apparently conflicting Srutis. It 
is considered whether the soul is eternal or non-eternal and it is decided that 
the soul is eternal, being an image or reflection of the eternal Lord. 
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30. The contradiction affecting the authority of Scripture 
does not arise, since the soul has existed all along with the 
Supreme Being, it being thus observed also in Scripture. 
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As the Supreme Lord exists without beginning or end, so also does the 
soul. And the Agnivesha Sruti says, “The highest Lord is eternal, the soul 
is eternal; and non-eternal are the physical appendages of the latter. So he 
is born, he dies, he is released”. Also in the Mahabharata are the following: 
(1) “The soul is eternal, pleasure and pain are non-eternal;” (2) “Jiva (the 
soul) is permanent, but his body is not permanent”. 


In the text Shat-Prashna, “The soul, whose essence is intelligence, with 
all the gods, stand firm on the Imperishable”; “He is bliss, he is taken 
to that world by the Supreme Being, he is released”; the soul is said to 
consist of intelligence, bliss etc. On the other hand in the Paingi’s 
Sruti, “When released from misery, he becomes blessed; when rescued 
from ignorance he becomes wise; when cured of weakness, he becomes 
strong; he becomes eternal and fearless”. ‘To remove any contradiction, the 
Sutrakara says: 


* *K * 
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| Gecafetepxoy 1116 1 


| PUNSTVADHIKARANA 11161 


Punstvadhikarana (31-32) explains certain conflicting statements with 
regard to the essential nature of souls and it is shown that their essential 
intelligence and other properties are dormant at first and later on become 
manifest according to certain laws. It is argued that the intelligent soul 
being admitted, it is necessary to admit the above conclusion too; for 
otherwise souls should be eternally experiencing a blessed state or a state of 
misery or a state in which happiness and misery are mixed up; there being 
nothing to prevent such an experience. 


36 Gecaicareaeasfreathartd 35 1131-249 


31. And on account of the fact that only the qualities 
essentially existing (in the thing) become manifest, like 
virile power, etc., through the grace of the Lord, the (later) 
scriptural statement holds true. 
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Just as the virile power which actually exists in the child becomes 
manifest in youth, so also blessedness and other qualities forming part 
of the soul’s essence become manifest on his release, and with reference 
to this fact the scriptural statement proceeds. The Gaupavana Sruti 
says “Strength, blessedness, energy, endurance, unclouded wisdom, all 
essential attributes of the soul become manifest through the grace of the 


Almighty Lord”. 
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32, Otherwise, there would have to be granted the perpetual 
experience of bliss or of misery or the perpetual experience 
of both together. 
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If the explanation of manifestation were not accepted, there would result that 

the gods are eternally experiencing blessedness etc., the Asuras are eternally 

experiencing misery, and men are eternally experiencing a mixture of both. 

“The devout soul is of eternal bliss, wisdom and strength, the Asuras are 
not such and are of the opposite nature, and men are such and not such, 
(i.e., both blessed and miserable at once)”. So says Agnivesha Sruti. All this 
is said in the Bhavishya Parva. “The gods are beings of eternal happiness, 
wisdom and strength but the Danavas are not such; for their experience 
solely consists of misery, while human beings are of mixed experience. But 
what appears to have caused any difference in their nature is known to be 
the result of the bodily condition. The restoration of the purely essential 
existence results from the wisdom secured according to the fitness of the 
soul. The knowledge of the gods is pure; that of human beings mixed, and 


that of the Daityas is perverse; and such is the distinction with regard to 
knowledge”. 


The power to do everything, (i.e., Agent-ship), has been affirmed only of 
the Lord. But in the text Brihadaranyaka Upanishad, “According as he does 
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work, he attains to the result”; it is affirmed of the soul. To reconcile this 


contradiction, the Sutrakara says: 


* * * 


\| Hoeafeepxy 1117 II 


ll KARTRUTVADHIKARANA 111 7 II 


Kartrutvadhikarana (33-42) discusses at length whether the soul is an 
active agent or not and decides that though absolutely dependent upon 
Brahman, the soul is essentially an active entity and as such has responsibility 


to bear. 


36 Hal MaMa 35 1133-25111 


33. (The soul too) is an agent, for (then only) scripture 
(consisting of permission and prohibition), has a (real) 
purport. (otherwise scripture would be purport less). 


AT SIMs MARINAS Saf 133 


If the soul should not be an agent, there would result that scripture has no 
purpose to serve. Therefore the individual soul also is an agent. 


36 feerlaesid 35 1134-2521 


34. (The soul is an agent in reality), on account of scripture 
declaring the blissful activities (of the released soul.) 


‘cAftat asaf snfafrafssnfafyat’ scarfear arash 113.41 


For instance in the text, “With women, or with vehicles, or with those 
who obtain release along with him, or those that had obtained release 
before him, he diverts himself,”, etc., his real activity is spoken of even in 


heaven. 


Second Chapter (Avirodhadhyaya) ll02ll 245 
38 BUIEMI 3 1135-25311 


35. (Here too, the soul is a real agent), on account of his 
adopting (means to ends.) 


UATE MTech ga 1135 tl 


Further, since the soul is seen in this world to adapt means etc., to ends 
for obtaining salvation as well as accomplishing the desired results, he is a 
real agent. 


3% ayesgred fara 4 afreaftude: 33 136-2541 


36. The soul is an agent, also on the ground of his being 
directed to do the work of meditation, otherwise the 
commandment should have been differently worded. 


‘sear olEyuRia’ sf fart caaeened argensseta atafita 
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For Scripture as in the text in the Brihadaranyaka Upanishad, “Meditate 
on the Lord only who is resplendent, and the abode of all”. directs the 
soul to do the work of meditation, which implies that he is a real agent. 
If such were not the intention of scripture, the wording should have been 
“Paramatma Himself shall contemplate the world”. Then how does this 
agree with the statement that the Lord is the sole agent? In reply to this 
question, the Sutrakara says: 
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35 Buetesaefas: 35 1137-255 


37. He has not the freedom (absolute power) of action, as of 
perception. 

qa si sé srearficahas: wdlud va waa sf ‘a anemaaRt 
mata’ fi a gfe: 137i pa? — 

Just as it is not a necessary rule in the matter of perception that the soul 
perceives anything when he proposes, “I shall know this,” so also in the 
matter of action, the soul has no absolute agent-ship; i.e., he does not 
accomplish or even proceed with whatever he proposes to do, his activity 
being controlled by the Lord. For the text says, “He who stands within, 


guides the soul,’ and so on. For what reason? 


36 aiftfeadare, 35 1138-256 Il 


38. On account of the difference of power. 
eum AeT 1138 Il 


The soul is not an absolute agent as the Lord is, for the soul is of very 


limited power. 


30 VAAMTATeT 35 1139-257 ll 


39. And on account of the absence of the feeling in him of 
being perfect (accomplished). 


PTMAMMareaRaasa Welad 139i ster:— 


And because the dependent state of the soul appears from the absence 
of the sense of being accomplished, therefore the absolute agent-ship of 
the Lord and the dependent agent-ship of the soul are to be distinctly 


understood. 
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36 DA AW AMAA 33 1140-25811 


40. And even as the carpenter, (the soul is an agent) in 
double fashion. 


qo deur: prefaidmadcd Heed @ flere ve saat 401 


As the carpenter is an agent under the master who caused him to work and 
is also an agent by himself so in the case of the soul, there is the guidance 
of the Lord, as well as the soul’s own capability of action. 


35 WI F Ae: 35 1141-259 1 


41. And (it) is but dependent upon the perfect Lord (only), 
(as seen) from scripture to that effect. 


a a aiedatth: Wied! ‘Hed Heled F Cade yfa:! Tora 
ara a afc aquerar’ gfe fe ofS afer: 14411 


And that capability of action is derived by the soul from the perfect Lord 
only. “The power of an agent, instrumentality, character, the tenacious 
memory, physical endurance, all states and qualities exist by the grace of 
the Lord, and when his grace is withdrawn, they all cease to exist”. Thus 
indeed says the Paingi’s Sruti. 


so papaeMadaeanirsendseaery: 36 1142-2601 


42. The Lord impels the soul to action, only according to 
(the tendency of) his previous actions and his effort (or 
aptitude), so that the injunctions and prohibitions are not 
purport-less, etc. 
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Hence, from accepting the Lord as the absolute controller guiding the 
action of the soul, scripture does not become purport-less. For the guiding 
of the Lord is according to the souls’ previous works and his effort or natural 
aptitude. By the term etc., the absence of partiality etc., is to be taken. All 
this is said in the Bhavishya Parva - “Only with reference to the previous 
action, the effort and aptitude of the soul, the Supreme Lord makes him 
do everything; and that action is also said to be done under the guidance 
of the Lord. The series of actions having no beginning, the Lord being all 
powerful and perfect, no objection arises’. In the Moksha Dharma, the 
following is said, “This agent-ship is true of the soul when it is understood 
to be under the control of the Lord; the same is denied of him when taken 


in the absolute sense”. 


“Parts are indeed these souls and the whole is the Lord indeed. The 
immutable Hari himself causes all this to be done by His parts”. This, from 
the Gaupavana Sruti, it appears that the soul is the part of the Lord. But 
the contrary appears from the Bhallaveya Sri. “The soul is no part whatever 
of the Lord, in no way connected with Him or helpful to him. But it is the 
Lord, omnipotent and absolute, that bestows fruits on the soul according 
to his dessert. For the Lord is not ruled by any other, white He is the ruler 
of all”. Hence the Sutrakara says: 


* * * 
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| 319TH 1118 11 
ll AMSADHIKARANA 11178]! 


Amsadhikarana (43-50) holds a lengthy discussion about the meaning of 
Srutis that speak of the soul being an Amsa or not an Amsa of the Lord. 


39 Sig AMreqTese=gen Ale arefaarfecaaefiud wa 3 143-2641 


43. The soul is a part of the Lord, on account of his being 
declared to be variously related to him; also declared 
otherwise (as unrelated); and because some Sakhins 
differently record that Brahman is of the nature of the 
slaves, fishers and so on. 


‘aT earg feryficd Gatse CATH | ata: GROT PUR AY SAGAS OR CATER 
‘Teed  efeasad’ | ‘Teas F fag Sarasa’ | ‘at Goof BST 
CGR VAM gat GReedod | TART: fret TASMAN srhtreenshhe’ 
- xeorfean ATareraeerrean sila: | Tea a URTeafaMgyfe:— ‘set Is WR 
ast warcad a Fad a AMT aA cqufeatra foafer gate arch aeate’ 
ad fal ‘Sra: WRISA Silat ARATE Ha! ATS TRAY Hea’ scarTeA 
TG HTMTATY fa: | ‘TET STM sel feocan:, Tea aren’ — geetcaretesefiera 
cen aifaeagie: — ‘sie as oer fra aaaehitestrest area’ ster 
ame a- ‘Gaudekaeds caicet at ef! ager fad dduffaisereter 
a4 Gil Fal Fed aeaAAe wT fad sagaencages Fersel 4 AI: 
sft 1431 


“May the omnipresent Lord ever protect me; I am the son of the Supreme 
Lord”. Rigveda says “For the reason that the soul far inferior to the Lord 
knows the Supreme Lord to be its father or the father of the universe, the 
Lord is said to be made known to the world by the inferior soul”. Maha 
Narayana text says, “He the soul, who knows that Brahman became the 
father of the father of the world”. Rigveda also says, “He who knows the 
manifestations of the Lord, knows the Lord became the father of the world”. 
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Atharvana Upanishad says, “Two birds which are inseparable friends, etc.”. 
These and like texts declaring the soul to be variously related to Brahman, 
the soul is said to be the part of the Lord. The Parasaryayana Sruti runs 
to the same effect: “Part indeed is he of the perfect Lord, this individual 
who passes through birth and death; for differently indeed is he designated 
as father, son, brother, friend, etc., of the Supreme. The Kashayana Sruti 
presents the other view, “Different is the Lord and different is the soul; 
for He is none of this and this is none of Him”. The Lord has nothing to 
expect of the soul but He has to do everything for the soul; and the soul 
has nothing to do for the Lord but has everything for him to be done by 
the Lord. 


Some Sakhins read of Him as if He were identical with the soul thus: 
“the fishermen are Brahman, the gamblers are Brahman, these pilots are 
Brahman indeed”. The Agnivesha Sruti conveys the same thus, “Part 
indeed is he of the Lord; for some Sakhins have declared him as separate, 
and some as not separate’. This is also said in Varaha Purana, “As Hari 
is spoken of as son, brother, friend, master and in ever so many ways, by 
Scripture, the soul is for this reason considered part of Him; and for the 
reason that the Lord is sung as separate as well as not-separate from the 
soul, the latter is said to be the part of the Lord. The separate nature and 
non-separate nature therefore ought not to be understood literally in the 
primary sense’. 


36 AAA 36 1144-26211 


44, And on account of the Sruti. 
‘qrelsear fagar sehr’ sfer 1144 11 
“All the beings are (but) a foot of Him” - Rigveda. 
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35 aiff Sad 35 1145-26311 


45. Moreover (he is so stated) in Smriti. 
‘Aan cflacttes Vaya: Garay’ Shi 14511 SHecagerta are - 


Bhagavad Gita says, “It is my part which is present in the living body as the 
eternal principle of life, the soul”. Now the Sutrakara gives the explanation 
of the Sruti which says that the soul is not a part of the Lord. 


35 Wersnftastd ae: 35 1146-26411 


46. (The Supreme Being with regard to His manifestations) 
does not thus (consist of separate parts); just as (the superior 
deities presiding over) superior light, etc., are not. 


siasta a Heearfewedt ay vafae:| ger asisrereda are: well a 
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Though souls and the manifestations of the Lord are both spoken of as parts, 
still the Supreme Lord in His manifestations as Matsya (fish) etc. is not of 
this description, i.e., is not like the soul and they are essentially not different 
from Himself; just as the idea of part cannot be the same with regard to both 
the great fire at the end of the world which is but a part of the fire and the 
fire-fly which is also considered a part of fire; just as it cannot be the same 
with regard to the ocean of pure water as urine etc. both being considered 
divisions of water; or with regard to Meru and the refuse both considered 
parts of earth. All this is said with reference to the presiding deities. 


36 Tarfea AW 35 1147-265 ll 


47. And the (authors of) Smriti state (that), 
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“These are essential parts of the Supreme Being which are identical with 
the glorious Lord of perfect bliss, and appear in every age to protect and 
bless the world afflicted by the foes of Indra”. “The spiritual existence other 
than the Lord which is of a subtle character, not manifested, and has not 
extricated itself from the bondage of qualities, on account of not having 
heard of, known and meditated on, the absolute Lord, is the soul that has 


to undergo transmigration (Bhagavata). 


The following is in the Varaha Purana, “The part or Amsa is of two kinds, 
viz., the essential part which does not differ from the whole, and the part 
which is quite distinct from the whole. In the first case, whatever is the 
nature, power, or the supremacy of the whole, is also the nature etc., of the 
part and there is not an iota of difference between the whole and its part. 
That which is called the distinct part is of limited power and possessed of 
similarity in a very small degree”. Bhagavad Gita says, “There is no one that 
is equal to You, where could there be any one far superior to You?” 


36 SqsOREeR! Carafes 35 148-266 1 


48. In the case of the soul, activity and release result from 
the command (Will) of the Lord; for he is connected with 
the body, as in the case of light, etc.; (whereas it is not so in 
the case of manifestations of the Lord). 
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It is seen that the soul is able to act when permitted to do so by the Lord; 
and from the Lord, he obtains release; for though he may be spoken of as a 
part of the Lord like His own manifestations, he is different, because of his 
connection with the gross body. And this is seen from such texts as “He who 
dwells within guides the soul”. Taittireya Aranyaka says, “He who knows 
Him thus becomes immortal”. But to reveal Himself to the Lord does not 
require the permission or favour of anyone; nor are His manifestations 
limited by bodily existence. The following is in the Chaturveda Sikha. 
“I am Vaasudeva, Sankarshana, Pradyumna, Aniruddha; I am Matsya, 
Kurma, Varaha, Narasimha, Vamana, (Parasu) Rama, Rama, Krishna, 
Buddha, Kalki; I am in a hundred forms; I am in a thousand forms; I am 
of innumerable forms; I am of infinite forms; these indeed are never born, 
never cease to be, they need no permission, they have no bondage, no 
release; and all these without exception are perfect, they all are Lord, they 
are never old, are all absolutely immortal, they are all distinct from the 
imperfect world, they all consist of perfect bliss”. 


And this is justifiable on this analogy; just as the deity Sun dwelling in the 
orbit of the Sun is not different from the deity Sun and his part presiding 
over his own light, so also there is no difference between the Lord and His 
manifestations Matsya etc., called His parts. 


Aittireya Aranyaka says “The white, black, the pupil of the eye etc.” as 
described in this text, the eye though said to be the part of the same Sun, 
is not possessed of the same power, owing to its connection with the body. 
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On the other hand, it is under the care and guidance of the Sun, and by the 
very Sun, the cover of gloom is to be removed from it. Likewise the ocean 
of pure water outside the universe and the sea of pure water within, are 
one; but of phlegm which is also considered a part of water, there is only 
the dependence on water and in the same water, is found the remedy for 
the change due to it in pulsation. In the Moksha Dharma also this is said: 
“Whatever thing of this world is in the embodied state, O. Lord of men, 
is all composed of the five elements which have been produced by the will 
of the Lord; and on the other hand the most glorious Lord Narayana, the 
Ruler of rulers, is the supreme thing and cause of all; He is not subject to 
the contamination of the elements: He is the inner guide of all beings; He 
bestows upon the soul the boon of heavenly bliss; He is possessed of all the 
lordly qualities; but he is free from the contamination of the three material 
qualities; such is the Lord whom, O best of kings, the soul seeks to know 
— the soul who is subject to dissolution in respect of body and consists 
of subtle essence”. And the Varaha Purana says, “Though they are called 
parts, still the souls being fit for bodily existence are subject to the states 
of bondage and release and are consequently in need of the Lord’s grace. 
Not so Hari the Lord in His manifestations of ‘Matsya’ etc.; for these are 
not subject to bodily limitation, unlike the light of the Sun and the eye; 
neither are they manifestations of the Lord of different nature as the sea of 
pure water and phlegm are, though parts of the same element, water; for 
the other that is, the part separate is in need of help from the whole and has 
its obstacle removed only through the favour of the whole. 


3 Seddgareaftar: 35 1149-2671 


49. And on account of the soul not being possessed of 
(extensive perfect) power, there is nothing contrary (to the 
statement of his being separate from the Lord). 
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Besides, the soul is of imperfect power and therefore cannot be likened 
to Matsya and other manifestations of the Lord. So says the Chaturveda 
Sikha: “Of that supreme Lord, now described there indeed are three forms, 
Krishna, Rama, Kapila; of the same supreme Lord there are five forms, ten 
forms, a thousand forms and innumerable forms. Those and these forms 
are all perfect, are all unlimited, are all incomparable, are all immeasurable. 
Now the lower beings (souls) are all imperfect, are all bound down and 
then some are released’. 


30 STUN Vd 7 30 1150-2681 


50. Also for the reason that the soul is but a reflection (of the 
Lord), (he cannot be likened to Matsya, etc.). 
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Equality with the Lord or His manifestations cannot be affirmed of the soul, 
because he is but a reflection of the Lord, as described in the text Rigveda, 
“The souls stand as so many reflections with regard to the different forms 
of the Lord”. It is also said in the Varaha Purana, “There are parts of two 
different descriptions, of the supreme Lord of all power which is a reflection 
and the part which is essential not different from His essence. The parts 
by reflection are called the souls, while the other parts are known to the 
manifestations of the Lord. In the parts by reflection, there is a reduced 
similarity but the other parts are essentially the Lord Himself”. “And the 
reflection is known to be of two kinds, that which is conditioned and thar 
which is not conditioned. So the soul is an unconditioned reflection of the 
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Supreme Being, just as the rainbow is of the Sun,” as per Paingi’s Sruti. And 
another Sruti (Shat Prashna) says, “Just as the shadow depends upon the 
body, so all this world rests dependent upon Him”. 


Here the Sutrakara gives the cause of dissimilarity between the various 
units of reflection of the same Lord, the souls. 


* * * 


| Teeter 11191 


l| ADRUSHTADHIKARANA 11791 


Adrushtadhikarana (51-53) reconciles the Srutis that seem to conflict with 
each other about the question whether the soul is or is not a reflection 
or image of the Lord. It should be noted that the idea of the soul being 
an image of the Lord is not to be understood in the ordinary sense of 


reflection in a mirror etc., 


30 AgUPAA 35 1151-269 1 


51. On account of the varying Adrushta. 


srifefeenpaticdrisnefaxry 51 


The diversity in the several units of reflection is due to the diversity in the 
knowledge, action etc., - attributes which have been present in the soul 


without a beginning. 


36 afrareaifesaft daz 3s 1152-270Il 


52. And thus (i.e., on the same principle), the diversity of 
desire, etc., (of the souls) (is to be accounted for). 


TwIGUS Gieaars gered! F geet Hitenidfeass a 1521 


The diversity of desire and hatred, pain and pleasure etc., follow from the 
same diversity of the unseen principle of aptitude etc. By the term ‘and,’ is 
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indicated that even the diversity observed at each moment is accounted for 
on the same principle. 


36 Feamlefa WarMmifare 35 153-2741 


53. If it be said that the cause of diversity lies in the change 
of locality, the view is to be rejected on the ground that (the 
reason for the change of locality) is comprehended under 
(the aforesaid principle). 


q vehpoifeneeraetsrehreay aM aEEtaca wHcakteamra 
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It cannot be said that the difference of locality as Svarga i.e., the celestial 
city, hell, the earth and other places where the souls happen to be, has 
peculiarities to bring about the diversity in the nature of each reflection, 
the soul; for even there the unseen principle (Adrushta) would have to be 
sought in order to account for the particular souls being in or going to 
particular localities. Further, diversity is seen even among those that are in 


the same locality. 
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Thus is the Third paada of the second Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya |102-03 lI 


feclatseara: (stfeereneara:) 102 1 


SECOND CHAPTER 
(AVIRODHADHYAYA) [102 I! 


age: We: 1102-0411 FOURTH PAADA 1102-0411 


This Paada too has the task of reconciling the conflict of Srutis; but here the 
Srutis on each side receive additional force from the arguments furnished 
by other Srutis and authoritative statements and therefore they deserve to 
be examined with special attention. Hence a different Paada. Secondly, 
the topics presented relate to Adhyatma questions. In this Paada, the 
Sutrakara reconciles the contradiction presented by the Vedic texts which 
are strengthened by some (special) reasons against other texts. 
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“Pranas only were in the beginning of the world; from them the elements 


came forth; out of the elements, the egg of the universe was produced; 
and within the egg these worlds were created. Therefore Pranas only are 
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without a beginning and without an end;” thus in the Kashayana Sruti, the 
nature of non-originating Pranas is spoken of. And in the Bhavishya Parva 
it is said, “As there is no material cause for Pranas, the organs of sense, they 
are said to be non-originated; for all creation is made out of the material 
cause as observed in the case of all that are affected”. 


From the text in Atharvana Upanishad, “From that Lord Prana, the Chief 
of Breaths, are produced the mind and all the organs of senses too”. This 
Sruti shows that Pranas have an origin. To remove this contradiction, the 
following Sutra proceeds. 


* ok 


I) TOT fetaROr A111 
ll PRANOTPATYADHIKARANA 1/11! 


Pranotpatyadhikarana (1-3) reconciles regarding the origination of the 
organs of sense (Indriya). 


30 TAT WMT: 3 101-272 11 


1. Thus (for the same reasons) all the Breaths (i.e., the organs 
of sense) (are things originated). 


FATSSHMEA: UAT STEHT TAT VOT sai 1104 1 


Just as ether etc., are produced from the Supreme Lord, so also are the 
Breaths (senses) for the reasons given in the previous paada, born of Him. 
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36 MUA 7GIq 30 1102-273 il 


2. On account of the impossibility (of the absolute nature of 
non-originating) the Sruti, (stating the organs to be eternal), 
(is to be taken to declare) secondary origin. 


srfecagieirafecatean! «ea! ‘Para dle 
asa J ade As yeaa: Beare faeftad! WoT GASH: HAI 
wrpearaa sft afrsarcratt 102 1 


The Sruti which declares the senses to be eternal, does so only in a secondary 
sense, as it is not possible to take it to mean that they are absolutely non- 
originated; for the Bhavishya Parva says, “All the senses are eternal in their 
subtle germinal form; and during the period of creation, they are developed 
by the addition of elements. And who or what could be eternal in the 
absolute sense, so as to be equal with the Lord”? 


30 UitsqaRETeT 35 1103-274 Il 


3. In order that the declaration in the argument may not be 
contradicted, i.e., it may be consistently maintained: 


‘se adr’ fF wos i ee wronftaor, (scary) - 
‘fer dare fren afc ai aa fied aatsafecars aa: 
wikdsarcarsraey — sf tadgydt wRasscaha: wafer act! st 


se — 


From the declaration in the Taittiriya Upanishad, “He created all this,” the 
breaths or organs of sense must be held to have originated. Indeed, two 
classes are the organs of sense; the permanent and non-permanent. Of them 
the permanent is the Mind; for the soul cannot be without the mind; other 
organs are non-permanent. Thus in the Gaupavana Sruti, absence of origin 
in the case of the mind is stated with a reason, Hence the Sutrakara says: 


* * * 
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| AcuPTfseaRTy 112 11 
| TATPRAGADHIKARANA 1/2 |] 


Tatpragadhikarana (4) reconciles regarding the origination of Mind 
(Manas). 


35 Ad Maga 35 1104-2751 


4. The Mind is not unborn, because scripture also distinctly 
declares its origin before other organs. 


Ta: Udesat a’ sf Yatncarergqckrsea youd ‘od aa: Wye 
ASU VAS: | CePA CUT AAROT il Be aaa Wee 
TaTT WO4 i tl Sf Aatfestemrory (acuPrfeteneory) - ‘Picearshraa Fath 
RAMEY gfe ‘arara fica 4 astcuerdsen fe gferaftsd’ - sf 
aad Gea aratsscatweead | Aa setfer — 


As against the text already quoted from Atharvana Upanishad, “From that 
Lord the Chief of Breaths is produced, the mind and all the organs of sense 
too,” it cannot be admitted that the mind has no origin. By the practice 
‘also’ the following statement in Vayuprokta is indicated; “The Mind was 
first born, and the creation of the other senses followed; the statement as 
to the absence of origin in the case of the mind is with reference to the 


minimum development it is liable to”. 


From the texts, “I praise the Supreme Lord Achyuta by words eternal and 
non-eternal”. In the Puashyayana Sruti, the following statement supported 
by a reasoning is made as to Speech being unborn. Hence the Sutrakara 
says: 


* *K * 
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| AGaHcaTAPRoy 113 1 
l| TATPURVAKATVADHIKARANA II3 Il 


Tatpurvakatvadhikarana (5) reconciles regarding the origination of Speech 
(Vacha). 


36 Ad Hcdara: 35 105-276 ll 


5. Speech is born, for it is preceded by that (its cause the 
mind), (as declared by Sruti). 


‘TARA va Get apa - sft Aaudncdera arch! 
‘atrsaee ficaed oftrafatsaraa) SORA Beara react pagar’ 
fa arr Osi i sft ameter, (acgdepcafeteory) i “AAOTM: 
Wiad Te she Ble) “MA APeaT Sel HOT: BA AaTssHAP sifeled 
TUS gears feel fae:” set a pre! ‘seer at Vt WOM ses 
ART aeaiecat gee gewwer:’ sft pitsvagel seemunrgEr 
ara afi — 


From Aittireya Aranyaka, “Therefore the mind is the earlier form, Speech 
is the later form”, as in the order of creation Speech is preceded by the 
mind and it cannot be said to be unborn; and it is said in the Vayuprokta 
thus, “The permanency of the organ of speech arises from its aptitude for 
being related to Sruti, being the organ of uttering the Vedas. When the 
mind has an origin, Speech cannot possibly be absolutely eternal”. 


The Sruti says, ‘From the Supreme Being seven breaths, the organs of sense, 
originate’ (Atharvana Upanishad); and it is said in the Skanda Purana, 
“Seven only are the winds without; likewise seven are the senses within the 
body. The wise understand that the same number obtains of the presiding 
deities without as well as of the principles entering into the composition 
of the body”. On the other hand, in the Kaundinya Sruti there are twelve 
breaths or organs of sense found declared, thus, “Twelve indeed are these 
Pranas, twelve are the months of the year, twelve are the suns, twelve are the 
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signs of the zodiac, twelve are the vessels for holding soma juice”. Hence 
the Sutrakara says: 


* * * 


| GETAFRO |104 | 
ll SAPTAGATYADHIKARANA [1041 


Saptagatyadhikarana (6-7) deals with the number of Pranas. 
35 PaTaaskacareg 36 106-277 I 


6. Seven are the organs (with reference to the production) of 
knowledge, also from the specification (later on in that text). 


amrPsaeat wacsy| ‘Feraat fife: wa wa’ fa fasteonc 
THMUIRAPTA: TAMA HAT: | Us WToTsTaate a Freaaheeray’ 1 Sh 
MISICdaTIA AMSaIc] NOG Il 


The number ‘seven’ is stated with reference to the intellectual organs, as it is 
so qualified in the text in the Atharvana Upanishad, “In every person there 
are seven organs constituted for the purpose of producing knowledge”. By 
the term ‘also, the statement in the Bhavishya Parva is referred to, which is: 
“There are seven breaths or organs as means of knowledge, while there are 
five breaths or organs as instruments of action. Thus the group of twelve 
organs or breaths is always established in the body”. 


35 BMA A RAIS AFL 35 107-278 


7. But the hand and other organs are of a different character 
(intended for action); hence they are not spoken of thus 
(along with the intellectual organs). 


Roe HAfasacdry Aeais: | ‘TarRetteged Ret af feet fees 
TeIgeitegeest waRetead’ ser TAA NOT I i Ser Mera, 
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No4i ‘fedta aapracy’ sf ale: ucla sesavresiaegithed! sift: 
TRA: PUN HoT at sora: Walsate’ Stet a olfls-aele: | stat ae 


As the hand and other organs are the instruments of action, they are not 
spoken of in the same rank as the intellectual organs are. As per Vayuprokta, 
“The Knowing thinks that action is called ‘sthita’ or stagnation, because it 
makes one stagnate in the worldly existence. Therefore knowledge as the 
cause of being lifted up, is here called ‘the moving’ the way. 


In the Rigveda text, “The Supreme Being is imbued the sky like the eye,” 
permeation seems to be said of the organs of sense. There is also the 
argument to support it, that by them things at a distance are heard, seen 
etc.; whereas the Kaundinya Sruti says, “By the atoms he sees, by the atoms 
he works, the Pranas are indeed the atoms; for by the Pranas all this is 
brought about”. Hence, the Sutrakara says: 


* * * 


| sqfeRTT 1105 II 


ll ANVADHIKARANA 11051! 
Anvadhikarana (8) deals with the size of the Pranas. 


3 AVG 30 108-279 ll 


8. The organs of sense are atomic indeed; also (suffused by 
their radiance). 


‘TRIM QUALI: METM ATA VAAATET FOIE WIM ATTA STAG Tas} 
vate’ ga ntscagic: osu i sft sva( oat) fetepeory OSI “AT HTT 
Se ART Ta EA SOTA | SSAA EAA Sher’ Stet FRIMTONAT CARA: 
gad) ‘contact vorrei dem ceaakrfgda Het WoT 
goad’ i gf a afehatgarch ‘seta VT HO OTE’ Biel I Bd site 


It is to be understood thus; “Just as the light of the minute eye is imbued 
everywhere, so also the light of the soul suffuses. Atomic indeed is the 
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soul”. So says Sandilya Sruti, meaning that the eye and the other organs of 
the same class are minute (atomic). 


This Prana does not originate, nor does he cease to be but stands 
absolute and unchanged between birth and death; he is thus always in 
the prime of life. Hence the wise called him the Middle’*. Thus absence 
of origin is declared of Mukhya Prana or the Chief of Breaths. Further 
the observation in the Vayuprokta contains a reason, “How is it possible 
to think of the origin and dissolution of that Prana whose presence 
is life and whose separation is death?” On the other hand another text, 
Shat-Prashna says: “That Prana springs from the Supreme Lord”. So the 
Sutrakara says: 


* * 


| ASHAHLOT 6 
ll SHRESHTADHIKARANA II6 |! 
Shreshtadhikarana (9-10) deals with the ordination of Mukhya Prana. 


35 ASIT 35 1109-2801 


9. Also the Chief (of breaths) is (born from Brahman). 


‘der = a wisafrsd tepiccttef Yexnemel vaya vate: 
Yensae: Caeisaare: Uleranfekta’ - sft Haag: 09h 


For the Gaupavana Sruti says; “In his subtle essential form he indeed 
remains permanent; sometimes he originates in gross forms; hence he is 
both subtle and gross; by nature he is subtle, in other forms he is gross. 
Therefore they say he has a beginning and no beginning”. 
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36 4 arafsha FeTUeRM 35 110-281 Il 


10. Neither the element are nor the function is (spoken of in 
the Sruti in question), as their origin is separately declared; 
(hence the Sruti only declares the origin of the Chief of 
breaths). 


‘Sera Salarat wT AeA wT Aad yrenechay By yea Ae: wehia:’ 
- of agi auenqarigkra Sad) ‘A woe a 
argearferna:...", “A Asa: Oa’ sft yerpueendi ‘sey Ber Fane7 
TREMMMe VI) FIT: WAT OO: ROeaa:’ sft ay whh 
On sft Feannfiaeory (serfeiary) ‘monte wit 
a WMO eae a wor: fepfsrarista:’ scartaeaaret! ‘AarsaeeT BET 
UST HHT! TAT MOAN Vol Pers Ade’ sfer a afer 
‘Woreidest Ud HoT: crag Rera:| a oe: arerfsca acd aRat aa’ sla 
Ufyarfer: | at sie— 


From the statement “The word ‘Prana’ (breath) if used to denote the 
function of motion or moving, the external element of air and the Chief of 
breaths; and of these three meanings, when the Chief of breaths is meant, 
the word is said to be used in its primary sense’; it cannot be held that Sruti 
declaring origination refers to function and the element, though they are 
also denoted by the same term. For the text, “He created Prana, the Chief 
of breaths......ether, air, fire, water, meditation, scripture, function” says 
Shat-Prashna. It declares the origin of the Chief separately from that of the 
element, function, etc. It is said in the Vayuprokta, “The elements, function 
and the Vedas and all this world came forth from the Chief of breaths; and 
the Chief, from the Supreme Lord, but the perfect Lord is without a cause”. 


“From Prana this world has sprung; Prana supports it; and into Prana it 
is withdrawn; and Prana is not dependent upon anything”. Thus in the 
Agnivesha Sruti, independence seems to be declared of Prana; and in the 
Mahabharata, a reason is also given as follows. “How could that Prana 
seek to depend upon another, in whom lies the source of all function of 
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this world? Like Prana, the king should become the sole supporter of all”. 
On the other hand the Paingi’s Sruti says, “All this is under the control of 
Prana, and Prana is under the control of the perfect Lord; and the perfect 
Lord does not rest on the support of any other; for He is supreme’. Hence 
the Sutrakara says: 


* * OX 


| ARTA 1107 i 
ll CHAKSHURADYADHIKARANA 1107 | 
Chakshuradyadhikarana (11-12) deals with the dependence of Mukhya 


Prana. 


36 WaRtead F actefsscafera: 35 1111-282 1 


ll. Just like the eye and other things, (the Chief of breaths 
is also under the control of the Supreme Lord), (as is seen) 
from Scripture speaking of him along with them to that 
effect, etc. 


ARCATA SY GRATHAART VI! “AS Meet TA saersd WMT WUTga 
Mitred U ae vdarsracgaatea aeftertie’ - sft target weet: we 
degedd area! ‘“Adeafstt wo: Aaa: ftera:1 Hearn 4 
POA ACRE! AAALAC CRAVEN ASL! a ALATA STR 
ag aes! SRR MMT aeMeaRasI| act fase fead 
waddd:' | ‘ATRascisReaser Aas se’ - | geanfeaerana 
anfeaectent: 11111 


Like the eye and other organs the Chief of breaths also is completely under 
the power of the Supreme Lord and not independent; for in the Gaupavana 
Sruti, “All this indeed is wholly dependent upon the Supreme Being - the 
Chief Prana, the breaths, organs of sense etc. and all beings; and He is the 
one who absolutely leads them to life and death or lifts them up to heaven 
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and keeps them under His power”, the Chief of breaths is spoken of along 
with the eye etc. and declared as being completely under His power like 
them. Smritis say, “The Chief Prana, though the author of all, rests on the 
support of the Supreme Lord; or how could he be independent? For there 
cannot be two absolute Lords for the world. But the term ‘Lord’ may be 
used in his case as being immediately next in power to the Supreme Lord. 
So the wise say that in scriptural texts he is spoken of as being the Middle 
for he is between all the beings on the one side and the Supreme Lord on 
the other and in the case of Chief Prana the statement that ‘he is without 
another Lord, means he has no other as his ruler than the Supreme Being. 
For his general statement is to be understood thus in a restricted sense with 
deference to (i.e specific statements;’ “There is none other than He that 
sees’ (Brihadaranyaka Upanishad). Also,“ There in nothing (else) than that 
that sees”; these and other statements as well as arguments are referred to 


by the term etc. in the aphorism, 


3 Bprurcdred + aexaen fF esfafe 35 1112-28311 


12. (The Chief of breaths) not being an organ, there is no 
objection to his being superior to all the rest; for Scripture 
shows (him) to be such. 

SRT WOM PUI TRIPS STA Awad 
qpsagiied — ‘ats & at veh Sather peo-gey WoT — VaTRORT 
APART ARAL cara’ Sf W120 i sft ware, 07 ‘ad 
qT Ut FSIS: MONS AM Se: BAM Sle ‘ster wot ara Aare’ 
gfa aifts-agic:| ‘WMOTTTed: Ud FIER Beisel saeaersea Fea 
rary path pad’ sft gfhatgarh! ‘eRe TeRourfer prone: weaTaa: | 
a va wri ee caer addshary’ gfe a atoserfa: 1 arat af 


The other breaths being organs and the Chief not being an organ working 
at the pleasure of the limited soul, it is fit to admit that he is superior to all 
other breaths. The Mandavya Sruti also says: “All these now spoken of are 
indeed organs, but Prana is the one who is not an organ; therefore he is the 
Chief, therefore he is the Chief; so the seers say”. 
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“All these indeed are the servants of the Chief Prana, - Prana, Apana, Vyana, 
Udana, and Samana; therefore, Prana, the Chief, shines as the sole ruler’. 
Thus the Kaundinya Sruti declares the other breaths to be the servants of 
the Chief and there is a reason shown in the Vayuprokta; “As all, viz., Prana, 
Apana and others are perpetually the servants of the Chief, they are always 
under his command discharging their respective functions. On the other 
hand the Gaupavana Sruti says; “The five airs, Prana and others, are but the 
identical forms of the Chief himself; and it is he that dwells day and night 


in five forms within the body of all creatures”. Hence the Sutrakara says: 


* * * 


| UAFUATHO 1108 
ll PANCHAVRITTYADHIKARANA 1108 |i 


Panchavrittyadhikarana (13) deals with the dependence of other Pranas 
upon Mukhya Prana. 


3 Gagrtalagenieead 35 1113-284 Il 


13. The Chief of breaths is, like the mind, said to have five 
forms (five-fold function as well as five functionaries). 


‘sel Gaga WO ad Gaga: MONS aM Vari: BAM sf Ga 
qT UA: GACT: WAIT! WOTSIaT UTCISUMATSUA AMIGA Serger: 
waried VAM Ba Sd AA: Uae equfeead AAfeResrsad Ia 
CA aT Ua: VA SRA: Woaed | AAA Ard Fal Ged ferssnicesnaay 
fet dara va Aatate’ ste sft GasaaHOPL NOS it “ATT VaTeReaTE 
Wo BURST WON AeA: WOT: Bde: WMT wae aay’ sf worg anh: 
weed! ‘aa: we orTgearey fester WIT Va Fl Aa Yet VTL BRET a 
ed’ sia a ofhatgurd | ‘SUfAcHwadsUyteae Bult ea Aa A soy a 
a: WON altace’ sf a Aaravalel: il Stat Be — 


The Kaundinya Sruti says:” Now this body proceeds by the author of five- 
fold functions; Prana is indeed the author of five functions; as Prana, Apana, 
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Vyana, Udana, Samana and from them indeed these five functionaries are 
produced; from Prana indeed Prana; from Apana, Apana; from Vyana, 
Vyana; from Udana, Udana; and from Samana, Samana. Just as the mind is 
spoken of in five aspects as Manas, Buddhi, Ahankara, Chitta and Chetana 
(sensation, perception, self-consciousness, memory and comprehension of 
judgement), and from these five functions, five organs spring; from Manas 
springs Manas; from Buddhi, Buddhi; from Ahankara, Ahankara; from 
Chitra, Chitta; and from Chetana too, Chetana’. 


“It is Prana that is underneath; Prana is overhead; Prana is in the middle; 
Prana is on all sides; Prana indeed is all this, i.e., is the cause of all this”. 
Thus permeation seems to be affirmed of Prana the Chief. “Just because 
Prana stands imbued all the world, the whole world is sustained; otherwise, 
if he did to suffuse it, who else could support it”? Thus a reason also is 
given in the Vayuprokta. But the Sautrayana Sruti says: “By the minute 
one this is created, by the minute one this is upheld, into the minute one 
it becomes absorbed; Prana indeed is the minute one and by the Pranas 
indeed creation etc., proceeds”. Hence the Sutrakara says: 


* * * 


Il WOTocafetpxot 1109 I 


ll PRANANUTVADHIKARANA 1/091! 
Prananutvadhikarana (14) deals with the size of Mukhya Prana. 


36 SULT 36 1114-28511 


14. (The Chief is) of but atomic size (in his essential form), 
and (by the external forms he suffuses). 


TT Ww WNHesristasysetery won a sire gat at 
aceapracaed wen’ sf fe atPe-agla: idan ul sf wronupcafetaeory 
HOON POIcH MOTTA ‘HRT SLOTAE: WUC Aa: | AA 
ager wa seared wdefes’ - sft dtaranrgeit waft vitae wetted 
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‘FeO aT VATA SRO Al: Mla FAY aTAS qeeta: Hreafe’ gfe erst 
aI Ste — 


Kaundinya Sruti says “Now that Prana is both minute and great; he is minute 
within and great without, Prana indeed is both the ruler and the ruled; for 


he is the ruler of all below him and he is the ruled of the Supreme Lord”. 


The breaths have been described as organs. From the Sautrayana Sruti, 
“The wise state that all these breaths of organs are the instruments of 
the soul; for in the body of everyone, they are observed to be under the 
direction of the soul”, the organs reasonably appear to be the instruments 
of the soul. But they appear to be the instruments of the Supreme Lord 
from the Kashayana Sruti, “These organs, - the eye, the ear, the mind and 
speech truly belong to Brahman; for He causes everything to be done by 
these”. Hence the Sutrakara says: 


* OK 


| sarferrefetepxzcr 1110 11 
| JYOTIRADYADHIKARANA 11101 


Jyotiradyadhikarana (15-17) discusses the question of who the organs of 
sense obey or belong to, the soul or the Lord. 


35 TURIISM FT ASFAAI 39 1115-286 1 


15. (Brahman) that dwells in light and other (elements as 
the inner guide), is the ruler of (the eye, etc.), organs (which 
are things affected) out of the same elements; for Scripture 
says that. 


TRNAS Tel eda: Peat: Wactafe ‘A: Woy fers’ Seas TEP 
Sil Het vaprorcagfakcadt aftr — 


That which dwells in the Agni etc. Brahman causes the various functions 
to be discharged by these organs, and this is distinctly stated in such 
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texts as Brihadaranyaka Upanishad, “He who dwells in Prana” and 


SO ON. 


Next the Sutrakara answers the question how the organs in Sruti come to 


be called the instruments of the soul. 


39 WUT Meee 35 1116-287 Il 


16. (As Brahman causes things to be seen, etc.) by the soul 
(with the organs) which are His own instruments, (there 
is no conflict between the text, as may be seen) from the 
Word. 


afesta cael: reste GRA! Sicit A fax: | VT SATA TST Safa 


so stata ara vAafa geear ateafa Terediae: wfarsfare’ 
git wMacage:| ‘owt: oR se Geuyeaishaery! ale: arafe 
aROMicad fae: + vases Fe HRA WAVER: | Haeniteway 
Tare ae Pa! sft ARTE 1116 1! 


The Supreme Lord causes everything to be done by the soul furnished 
with what are His own instruments; hence no conflict arises between the 
different statements of Scripture. For the Bhallaveya Sruti says: “Because 
the Lord causes things to be seen by the soul, the soul whom the Lord 
endows with some power over the organs, with the eye, to be heard with 
the ear, to be understood by the mind, to be judged by Buddhi, the faculty 
of judgement; therefore these two are called the moving and non-moving”. 
The Varaha Purana has the following: “Brahman the supreme ruler causes 
everything to be done by the organs for the sake of the soul, and that in 
consequence of His own will; and on this account the organs are spoken of, 
the wise say, as belonging to the soul. Further, the Supreme Lord of lords 
does not make the Chief Prana act in obedience to the will of the soul, but 
only makes him work according to His own Supreme will; therefore the 


pre-eminence of Prana the Chief is settled. 
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36 TT F PCAca 9 1117-28811 


17. And because the relation between him (the soul) and the 
organs has existed since eternity. 


PTAA PONFSRE Food deneorcagfa:: ‘senflarhtr 
artkata 4 fagead cea figsad seitard Got aed gare 4 feaoae’ 
ofa moasepfe: | agteg: PROMS eaATNL 17 i Stel Tarfeerefeterory 11101 
‘area HoT aT streets won ete gatra’ - gfe Bafhactrraorghe: 


Tar WornarPsacd ath ‘aetetcawnesget J gear’ eft 7 
PISTAVIIcT —~ 34: Heifeaacd Frama scaat afh- 


The connection between the soul and the organs has been eternal without 
a beginning; so the Sruti rightly speaks of the organs as the organs of the 
soul. Accordingly, the Gaupavana Sruti says, “Now those that do not 
become separated: the soul is indeed never separated from the organs, 
but is separated only from the body. This is the virtue of the organs is 
that they are not separated from the intelligent being”. The particle ‘Cha’ 
(and) shows that two phrases, ‘of the organs’, ‘of their relation’ have to be 


supplied. 


“Now the organs of sense. Pranas indeed are the organs; for Pranas go to 
the object;” thus the Pautrayana Sruti with a reason states in general that 
“all the Pranas are organs”: but the Kashayana Sruti says “Only twelve are 
the organs, the wise say; Manas and Buddhi (mind and thought) are the 
eleventh and twelfth”. According to the former text there would be thirteen 
organs as the term Pranas may include the Chief also; and the latter Sruti 
states that the number of organs to be only twelve, hence the question is 
which of them should be excluded from the universe of organs, To clear 
this doubt, the Sutrakara says: 


* * * 
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| sfesarfetepeur 11111 
| INDRIYADHIKARANA 11117 II 


Indriyadhikarana (18-20) decides that all the thirteen called Pranas are not 
Indriyas; but only twelve are such, while Mukhya Prana is no organ. 


39 Tf Shey Aq MEAA ASI 35 1118-289 II 


18. They (the breaths) other than the Chief are the organs, 
from the scriptural statement to that effect. 


TMM a wea ‘aesesaag: wot yeahrerq saci 
area g Raat wo vege’ sft vad: ‘stare g waa cer 
AP MCU AHA | FHS eRe aleaslafrxaner g | face UTA ac STE 
asi Pare: WoT: Ret varkaory:’ sf gecafearary 1118 1 


The Chief Prana being excepted, the remaining twelve breaths are the organs; 
for the Pautrayana Sruti says, “Only twelve are said to be the organs, but the 
Chief Prana is not an organ. For the Chief Prana is the absolute master and 
guide of the organs that run towards their objects”. And in the Brihat Samhita 
the same is said; “The ear and other five senses, speech and other five organs 
together with Mind and Thought, all form only twelve organs. They are called 
Indriya or senses because they pass on to the object; and the all-powerful 
Prana, standing on from his own place, is guiding all the senses and organs. 


36 HaYa: 35 1119-290 


19. On account of scripture declaring distinction. 

‘Red va ae Fem: artit orale sof steaf et aRafel wy a 
TTA + fern A pated + ORaa 4 seth A Tera A Et A 
Rated aA & a Varaaonl TAralgkisarfer peony’ ser Gara: 119 1 


For the distinction between the Chief Prana and Pranas who are organs, is 
clearly drawn in the Paucrayana Sruti thus; “Truly standing unmoved 'from 
where he is, the Chief Prana does all this, causes all this to be done, acts 
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with strength, bestows strength on all this, supports all this and enables this 
to support; so they call him the powerful Lord. Now the organs of sense; 
they are not steady; they do nothing; they cause nothing to be done; they 
are not strong, cannot bestow strength on other things; they do not support 
or enable others to support; hence they are really weak and therefore they 
say that senses are instruments’. 


3 AeTAVATST 35 1120-29111 


20. Also on account of distinctive characteristics. 


gedaan varaRrsaon sad A PT! ‘oe way ge orate’ 
gf a ga: Zoi Wl sft searfeteeory uti ‘feat ar sé ad aah 
facenfar sent aa feat RATA SOTA ster toa: ‘eMe RA 
ud feared word! ver fe pat ore seta a agepe:’ SA a afte atey 
paged GA sft TATA AY aisle TEATS: TRA Sf 327 
Kengead sald Jewle sencdred’ scurfagagfe: | st se- 


The activity of the senses is observed to depend upon the will of the soul; 
but not that of the Chief Prana. The text in Shat-Prashna says “In this 
body during sleep, only the Pranas’ five forms, which are the five fires, 
keep waking”. Also from this Sruti, it is plain that during sleep, when all 
the organs are closed and inactive, only the Chief Prana in his essential five 
forms is working. 


“Virincha indeed evolves this world and appoints it in different ways; 
Chaturmukha Brahma indeed is Virincha; from him two things, name 
and form take their origin” so says the Gaupavana Sruti. And a reason 
is adduced in the Brahma Purana, “Virincha is so called, for he brings 
everything into existence out of himself; Brahma the Chaturmukha, only 
is the sole maker of the world”; but the Agnivesha Sruti says, “Then why 
is Vishnu called the Supreme? Verily from the Supreme Vishnu, these, 
name and form issue forth, therefore, they call him the Supreme. Then 
why is He called Brahman? Because he is perfect and full of excellence 
as the creator of the world of names and forms etc.” To remove this 
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contradiction between the texts referring to the author of name and form, 


the Sutrakara says: 


* * * 


Il GesTflHey 1112 1 
ll SANGNYADHIKARANA 111211 


Sangnyadhikarana (21) reconciles the Srutis regarding the question whether 
the body where the organs of sense are embossed is the creation of Virinchi 


or Brahman. 


36 UGMdraege Iepdet Vues so 121-2921 


21. The origin and name and form is from the Supreme Lord 
only, who is the author of a tripartite mixture of the elements 
(for the creation of the world of names and forms), as from 
scriptural teaching. 


areca: Ged! ‘Sather marie faferce et ara peasaey a se 
gfe aes! Racer sft Sgt: | PacHeOTdarcaar RATS: | MEAT AT OT WUT 
ATERY Hd: | UH Vd Ut: UST TeTIRAeaRI:’ sfet-a oat Hafewar zal 
FAST VT T TUM! WAT TAM APT AGSRETAIAG: || SST APAVAT WRT 
ERT BaRTE| SI Aa: Hal flaisct war Wy: sft A ses 12111 | 
sft Ugenfdarory 121 ‘steel Slee smal aa Anaaer wT yaa: 
nea wae wa’ sft pifds-a afer: | ‘saa G Bal araAceaes Ara’ she 
a ARG ‘Get seer’ sft a — set sete — 


The fashioning of names and forms proceeds from the highest Lord only: 
for the Sruti as per Taittireya Aranyaka says, “The Lord who is of the highest 
wisdom and glory having created all forms and names to denote them, and 
is ever making use of them”. The clause, who is the author of etc. is pregnant 
with a reason; for the creation of name and form necessarily depends upon the 
formation of the tripartite mixture of the elements. Padma Purana says “Ofall 
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names and forms and their uses in communication etc. Kesava the Lord is the 
sole author; while Brahma and others are only workers under Him”. And ict is 
also said in the Brahmanda Purana: “As the combination of the three elements 
is the work of Vishnu, and as form depends upon the combining ef elements, 
as name requires form to precede it, and as communication etc. depend upon 
name; therefore of name, form and their uses, Hari is the sole author and 


master; hence the glorious and all-powerful Lord is called the Father”. 


“From water indeed this is produced; water is truly flesh as well as bone, 
water is the body, water is verily all this body”. The Kaundinya Sruti 
declares the body to be a product of water; and the following is said in 
the Mahabharata, “Flesh is a product of water, and for that very reason 
gratification arises from flesh”. And (but) the Sruti Brihadaranyaka 
Upanishad, says “The body goes to earth; Atman to the sky” shows that 
the body is a product of earth. To remove this conflict, the Sutrakara says: 


* KO 


I Ararfeterrevr 11131 
| MANSADHIKARANA 11131! 


Mansadhikarana (22-23) explains the different statements regarding the 
material out of which that body is produced and concludes the inquiry 
into the objections begun in this Adhyaya. 


36 Arafe MA aengeeraraiga 36 1122-29311 


22. (a) Flesh etc. (in the body) are the product of earth; and 
according to the Word, also (the products) of the other two 
(elements) are to be admitted to exist (in the body). 

(b) Flesh etc. are the products not only of earth, (but also of the other 
two (elements), as scripture states. 


‘aq ofet ur yftdt get dart aes aq de:’ - sfa geafada ab 
7 Waa soe pe gengeaislHdearyqi ‘Bat asel fast 
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Pangedesate Pant fe yen Heredarraand yorry’ ster fe arsrargley: 
TENT Ud Tapes! Vcd are” dee Ade 
arourvlecdiencat dead de FT aenseeat seat ait’ sf 
aA 221 Het cfe fasawacad sie- 


From the (Garbha Upanishad) text, “That which is hard and resists is 
earth; that which runs is water; that which is hot is fire”. Flesh etc. only 
consist mainly of earth; not the whole body; and the products of water and 
fire should also be admitted as entering into the composition of the body 
according to scriptural statements. For the Kashayana Sruti says, “As the so 
called elements are really compounds, flesh etc. in the body are necessarily 
composite products, because all these are produced out of the composite 
earth etc. So they call these elements the Bhutas, i.e., “the produced”. The 
Vayuprokta has the following: “Everything in the world is a compound 
of the five elements; however, with reference to some one predominant 
element in particular, a certain product is spoken of as that of earth etc. in 
the Vedic inquiries. A certain substance is called a product of earth from the 
property of resistance, or of water from paleness, or of fire from brilliancy. 
Accordingly is the statement in Sruti with regard to bones’. 


If the body is not the product of one element, where does the exclusive 
statement proceed? In reply, the Sutrakara says: 


36 GSI F Waleedale: 35 1123-29411 


23. Only on account of preponderance of some particular 
element in the constitution of each body such special 
statements (proceed), such special statements (proceed). 


vari fasedarned favecaer:| ‘afar arora gftdt eye: 
says Profier agedsrRegurid: i sft aaa sat Feed vfagery 
tear akong det vaery - sf a serdfearii wafer 
efawunetseardied feeh:! Wes a- ‘seqmrd feof: eznree 
ay afeesff a feart aa ata GafwemaeRo srt FAT 
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eared pal Fae! fare VaR AT SeoSTa Tal Ser 231 SAA 
Apa ( ea) fekepRory_ 1113 I 


The special statements proceed only with reference to the greater 


proportions of the constituent elements entering into a product or a body. 


It is stated in the Brihat Samhita thus, “Earthly bodies consist of earth by 
half; in the other half three parts are water, and the remaining one part only 
is of fire; and let it be understood that this is the proportion in general. 
Further there is a difference of proportion in every individual. In the body 
of the celestials, one-half consists of fire”. 


The repetition twice at the end of the chapter is meant to emphasise 
what has been said throughout the chapter, and this is said in the Garuda 
Purana. “In the Vedas, and in the inquiries relating to them there shall be 
the repetition of some word or phrase twice over at the end of a chapter, 
especially in cases whether an investigation into the Vedas or Vedic subjects 
may happen to be made so that all that has been said previously may be 
emphasised. And it is added “By such a repetition, sanction is given for 
admitting all the authorities and principles that are not expressly stated and 
for rejecting all other systems so that this Vedic system may be declared as 
productive of the Highest Good”. 


 sfo sirigere fectarearree agel: oe: 102-041 
\ sfa strereacerrractiearaefartad stgeraase facture: 
(aifarrareara:) 1021 


Thus is the fourth paada of the Second Chapter |i02-041| and thus the 
second Chapter of Srimad Brahma Sutra Bhashya written by Srimad 
Ananda Teertha Bhagavadpaada Charya (Avirodha Adhyaya) 11021 


qdaeaa: (SARA: ) 103 I 
THIRD CHAPTER 
(SADHANADHYAYA) 1103 I 


Was: Ue: WOS—-O1ll FIRST PAADA Il03-01l 


It has been shown in the first two Adhyayas what the nature of Brahman is, 
which is briefly indicated in the first Sutra. The words ‘then’ and ‘inquiry in 
the first Sutra indicate the means of obtaining Moksha, which are discussed 
in this Adhyaya. The grace of the Lord is the chief means of release and it 
can be obtained only by knowing Him and seeing Him. And neither the 
grace of the Lord nor the knowledge of Him can be secured by force of 
command; for they alre not in the range of human effort. Then rules may 
be laid down only for adopting knowledge consisting of study, reasoning 
out the points of belief and deep contemplation of the thing conclusively 
known by these processes. Those only are fit to enter upon such an inquiry 
who are full of devotion to the glorious Lord. Primarily, devotion is the 
result of the knowledge of God’s glories; but it has to be firmly rooted in 
the heart which is divested of all attachment to all other things. Hence 
Vairagya or conquest of passions and desires is to be first ensured; nor is 
this simply the result of any rule that may be laid down. The only means 
then of turning away the mind and heart from worldly things is to clearly 
understand the endless turmoils of birth and death etc., 
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aeaferaRissareaa: | PATA AcarfeTO were) yaa fare: 
rae SARI Geer ferry’ sft are! tea al yaa sar 
APaRSg AO VAceC! FSA Sars aR oftsd:’ sft a AR | 
ata: fe aTeReadt sTe— 


This Adhyaya is devoted to the inquiry as to the indispensability of adopting 
means for release. In the first Paada the elucidation of the question has the 
departing souls go from, and come back into this world etc. a knowledge 
of which is calculated to draw the soul away from attachment to worldly 


objects. 


Truly the bondage of life (Samsara) consists in the soul’s being imprisoned 
in the elements. In the Varaha Purana, it is said “Samsara consists of the 
gross environment of the elements; therefore salvation consists in being 
released from them”; and that of course will occur at death. For it is said in 
the Mahabharata, “Death is said to be only the separation of elements; and 
birth is only the coming together of elements, as observed by the learned”. 
Then of what use are the means? To remove this objection, the Sutrakara 


says: 
ok ok 


ll AS-“ARTAHLT 1101 Il 
| TADANTARADHIKARANA 1/01 I 


Tadantaradhikarana (1) shows that at death the soul is not liberated from 
the mundane bondage but goes enveloped in subtle material coats. Hence 
it is clear that some special means are necessary for complete liberation. 


282 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 
3 TenRAerdRett Push: WAP STI gs 1101-29511 


1. The soul departs (till final release) always enveloped in the 
elements, so that he goes to a different body, as appears 
from the question and explanation. 


Raa yRGReah va Teel! ‘Acar wea wePAATEca: 
geval vated’ - ‘sft g watedaa: gesaaar vata’ - sf 
WARERPIUPL WOW Sit AS=RaPROPL 110111 


The soul when separated from a gross body goes invariably enveloped in 
elements so that it may obtain a fresh body. Hence at death, absolute separation 
of the elements from the soul does not occur. This appears from the question 
and explanation occurring in Scripture as, “Do you know why in the fifth 
offering water is called man”? The reply of philosopher King Pravahana is 


“For this reason and in this way, in the fifth libation water is called man’. 


* * * 


Il SIFHcalfaepry 02 | 
ll TRYATMAKATVADHIKARANA 11021! 


Tryatmakatvadhikarana (2) decides that all the Bhutas (elements) 
accompany the departing soul. 


30 MIAHAT JF FAA Fo lO2—-296 il 


2. (The soul goes enveloped in all the elements, not merely 
in water), because water consists of three elements and also 
preponderates (over other elements in the body; therefore 
the term water indicates all the three). 


speIgudd! Rea!) ATTUTel aR 
FAARAT: Set FT APTA OZ 1 Ser SATHcaTfsaROry 1102 I 
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When it has to be said that all the elements accompany the departing soul, 
the use of the term ‘water’ in the text is appropriate; for it is a compound 
of the three elements (fire, water and earth), and the proportion of water 
in all the three kinds of body taken together, is greater than that of either 
of the two other elements. This characteristic of preponderating over 
other elements is mentioned along with its properties in the Bhagavata 
as follows: “Moistening, adhesion, satisfaction, force, gratification, 
condensation, mitigation of heat, preponderance - these are the properties 
of water’. 


* * 


| DUTTA AAT 103 11 
ll PRANAGATYADHIKARANA 1/03 || 


Pranagatyadhikarana (3) clears a further doubt and establishes the preceding 


conclusion. 


35 WIUPTALT 35 1103-29711 


3. And on account of the going of the Pranas (organs of 
sense), (With the departing soul). 


‘aa aa wats aa pons cats & at veil ah a aon a Achy 
aafaegerd 7 a faeitand sft wedged: wrormefarat aa sft 
fA NOS sfa WoMcafeprorz 1103 Il 


From the Bhallaveya Sruti, “Indeed where the elements are, there the 
organs are; truly indestructible are these elements and organs; they are 
never separated, never dissolved”. It is settled that when the organs go with 
the soul, the elements too go with the departing soul. 


* * * 
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\| SFA 1104 I 
ll AGNYADYADHIKARANA 1/04 I! 
Agnyadyadhikarana (4) proves that Pranas go with the soul. 
36 afer da Anca gs 104-2981 


4. If it be said (that the Pranas do not go with the soul), as 
they are said to enter into Agni, etc. by scripture, we deny 
this; for (the text refers to) the partial (entering of the Pranas 
into Agni etc.). 


Takia da APTS MMeHTA: | ‘GER Fil Sa WOM APIA Va J sifted 
wWeyded AMdsqaoed TL GA: ekReselasarsfaera a’ sft set 
TENTS T - ‘Bfeepret TEAA WOT ACTA Gal Al APTA APTA Tea 
aaa: sft 104 i sft sarefiaevry 1104 Il 


From such texts as Brihadaranyaka Upanishad, “When the speech of the 
dead person enters into the fire, breath into the air etc. it may be argued 
that the Pranas do not go with the soul; but this view is not correct; for the 
Sruti intends that Pranas enter only in part into Agni etc. It is said in the 
Brahmanda Purana thus: “On the death of a person, O sage full of wisdom, 
the Pranas go to the Adhidevas or the presiding deities only in part, and in 
part they accompany the soul. When the soul falls upon the next birth they 
again enter into his body”.; also in the Brahmanda Purana: “At the time of 
death the Pranas as well as the five elements depart from him in part, and 


in part all of them go with him’. 


* * * 
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| VAAAAU AHO 05 II 
| PRATHAMASHRAVANADHIKARANA 1105 | 


Prathamashravanadhikarana and Ashrutatvadhikarana (5 & 6) deal with 
certain objections to the interpretation of the text quoted in the previous 


Adhikaranas. 
36 WeAsHauMfete Ma AT Va AIT: 35 105-2991 


5. If it be said that water not being mentioned in the 
beginning (in connection with the first oblation in the first 
fire described), (the elements do not go with the soul), (we 
say) the objection is not valid; for the very same (water is 
there spoken of by the term ‘Sraddha’); because of (this 
construction) agreeing (with the conclusion). 


‘aRaaakraal car: stat Gele’ sf wert ead a ye Geach arate 
Gal TT Vd WeGa SG: SHERoITT gia! ‘sf F WRAAEcae: Gora 
qafed SQTERTITT: NOS Il i Sf Merrsraron fea 1105 | 


“In this fire of that heavenly world the gods offer Sraddha; thus in 
connection with the first fire, the offering as an oblation of the soul with 
Sraddha is described; but it is not stated that the elements are offered. 
Hence it may be supposed that the elements do not go with the soul. 
This supposition cannot be made. For the same water, spoken of later on, 
is offered here in the form of Sraddha. Now this would agree with the 
concluding passage which is “And thus indeed, in the fifth oblation, water 
is called man”. 


* * * 
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|| SgficaTfaaRT 1106 | 
l| ASHRUTATVADHIKARANA 11061 


3 siggeafefe wereare uid: 35 106-3001 


6. Should it be said that (the souls are not accompanied by 
the elements), on account of that not being explicitly stated 
in Scripture, we deny the objection; for that is seen in the 
Sruti referring to those who perform sacrifices etc. 


saree: Waa: MI) Be: Weasel BAAS Wal ‘BF AoA 
fis 4 were arta Udea Teele Ychfed Actor ActeaRhe yctferaehe’ 
sf Hara Wetted: NOG Ul Il Sf stgfetcarfeteory, 106 I ‘STOTT SAT 
amp’ scurfegfefertea gcact afth— 


The entering into Agni etc. of Pranas and the elements is explicitly spoken 
of in Sruti; not so the going of the elements with the soul. Hence for want 
of direct statement, it is not right to suppose that the elements go with the 
soul. But this objection is to be rejected; for with reference to those who 
perform sacrifices etc. the accompanying of the elements is found directly 
stated in the Kaundinya Sruti, “Now what is it that does not forsake him 
who performs a sacrifice? They are indeed the elements; with the elements 
he goes, with the elements he enjoys in the other world; with the elements 
he is born again; with the elements he does good works; with the elements 
he does evil or prohibited works”. 


Then the above view is against what is conveyed by such scriptural passage 
from Rigveda as, “We drank soma juice, we have become immortals’. To 


reconcile it, the Sutrakara says: 


* * * 
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| APAMAHLOT 107 I 


| BHAAKTADHIKARANA 1107 |i 
Bhaaktadhikarana (7) establishes that Vairagya must be secured since the 


sacred karma can only lead to the qualified immortality in as much as the 
performer has not known Brahman. 


36 Arh TSAAfararc] Ten fe estates 36 107-3011 


7. (The attainment of) immortality by works, stated in 
scripture is a qualified (partial) one (i.e., limited in time), 
on account of their (Sacrificers’) not knowing the Lord; or 
(on account of the works producing fruits only through 
knowledge), for Scripture (distinctly) shows that. 


UTAH! AA: Ure sare feerd’ sft geercafae wa & Fea 
qa UReoTaaaaT aT! Tem fe af: — “a wrAfafeet a oA 
mnt deal astpHissartd ae ¢ a sede at ay 
degrada: ad vara oleqantia Ba saa cleared 4 
rea wy elqdseHgaarsal GacHrsaed Tal Bore” — ‘aya ara BAay 
waft aafersl masqataateca:'| ‘eto sHaRe srArydma 
arya Sat at Vaya Aalea’ sft wT uO7H Wl sf ARAfeaory 
NOT PARA HAO APM earzfnRead se- 


The immortality spoken of in the Sruti quoted above is one of a limited 
character in time. For the absolute immortality would result only in the 
case of him who realises the Lord, as appears from the Sruti from Taittiriya 
Aranyaka, “There is no other way leading unto Him other than knowledge”, 
By the term ‘or’ it is intimated that works may lead to immortality in the 
case of those who perform them with the knowledge of Brahman, that is, 
by enabling the performers to see Brahman, The same is distinctly declared 
in the Sruti from Brihadaranyaka Upanishad, “That Lord if not known, 
does not permit the ignorant to enjoy bliss, just as either the Vedas not 
duly studied under the preceptor or the duties not properly performed 


288 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


are not productive of fruits; or if he who does not know the Lord, even 
performs any great and meritorious deed, that does become ultimately 
futile; therefore, let him meditate on the Lord as his abode and guide; 
he who meditates on the Lord only as his abode and light, has his works 
rendered undecaying; and through the grace of that Lord, his work creates 
for him whatever he desires”. “Immortal indeed he becomes who drinks 
Soma so long as Indra, or Manu or the Sun lasts”. “By works he extends his 
knowledge or by works he acquires knowledge; by knowledge he becomes 
immortal; consequently works are called immortal, for they lead him to 
immortality’. 


It may be argued that when the works done become exhausted by fruition, 
release may be obtained without resorting to the knowledge of Brahman. 
In reply the Sutrakara says: 


* * * 


| PATCAATAPT 1108 I 


ll KRUTATYADHIKARANA 1108 | 


Krutatyadhikarana (8) shows that there is no hope of exhausting the results 
of karma by actual experience since those going to Swarga return with a 
remnant of karma and multiply it. 


36 PACS GESUAT 3s 108-3021 


8. When (some of) the works are exhausted by fruition, 
he (the soul) comes down with a remainder (of works), as 
appears from Sruti and Smriti. 


‘aa: Mors chearfa Ya: ot Hed give garreota’ sfr at: — 
‘THM HTT Yd GA SA Heal Gates Gaeranfer Picast: 
arageemrasta arf Pees Gl See tert ROM HTL at 
area: a va afesate’ - scaeeqded sara ost il ga 
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PAM, OS ‘Aca Teekt Tre F ysh a HT Hed 
auRada’ sfe afmereorna: weft sat et 


For the Sruti says: “Then with a remainder he comes back to this world, 
again does work, again goes, again comes back”; and the Smriti says: 
“Having been left a remainder of what he has enjoyed, he returns to this 
earth and having again performed works, again goes, again comes back, 
in invariable succession. Further from the fourteenth year of age, he does 
of necessity works each of which would be the cause of at least ten births. 
Then, where is the hope of obtaining release on the exhaustion of all the 
works by fruition”. From these and the like Smritis, it is clear chat the 
soul comes back with a remainder of works, their consequences leading to 
further works and lives. 


“He goes as he came; He comes back as he went; He enjoys the fruits in 
Svarga; again he does work and wanders in life.” Thus from this Sruti it 
appears that the passage of the departing soul and his return are both by the 
same path. Here the Sutrakara says: 


* *K * 


| TAaATAHT 09 Il 
| YATHETADHIKARANA [109 || 


Yathetadhikarana (9) states that the route leading to Swarga and that 
of return are not the same, thereby showing that they are wrought with 
miseries and Vairagya is necessary to be secured. 
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35 ACA FT 35 1109-303 ll 


9. (The soul comes back) as it went; as well as by different 
(steps). 

‘ISH Maeda = AXPTHWMTHMey  aRPica 
eat Fafe sal Acaisy sacay wat Fal wafer Far year wasfa’ sfa 
STAI TAA F nO i xfer aafepxory 1109 


From the Kashayana Sruti, “From Smoke he goes to Cloud, from Cloud to 
Ether, from Ether to the sphere of the Moon, and returns up to Ether as he 
went; then from Ether to Vayu; and having been Vayu, he becomes smoke; 
and having been Smoke, he becomes Cloud; and having been Cloud, he 
becomes Megha and having become Megha, descends with rain,” it is 
evident; he descends by the route by which he went to a certain stage and 
then by a different route. 


* * * 


| AUTH 1110 | 
ll CHARANADHIKARANA [11701 


Charanadhikarana (10-12) discusses the meaning of certain Srutis which 
describe the results of righteous for unrighteous conduct. 


30 aeOnfefa aa agree Sof: 35 110-3041 


10. From the Sruti referring to ‘conduct’ should it be said (that 
the going and coming back) result from the conduct (but 
not from the sacrificial acts); this is denied; for Karshnajini 
thinks that ‘conduct’ is meant to imply them (sacrificial acts 


as well). 
qq se wu woe aed aye: ay - gfe 
AERO TAPP FT TAMPA: | ‘STAR Set MEH: HFT TES 
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FYPSAATIRA PA A Sf SAR aa, asrercrenerf 
ames Suara 1110 1 


“Among them who perform Karma those whose conduct here has been 
good are born among good classes of beings; those whose conduct is bad 
are born as detestable creatures”. From this Sruti, it may be supposed 
that going and coming back are only the result of conduct but not of 
sacrificial and other sacred duties, the result not accruing to the sacrificer. 
Moreover, the Smriti says, “That is described as pious conduct which 
being observed as part of a main act adds to its purity and holiness, and 
that which is considered unrighteous conduct is the cause of defilement; 
thus both are generally denominated conduct”. But this objection is not 
valid; for the sage Karshnajini considers that Scripture making mention 
of conduct is meant to imply and include sacrifices and other sacred acts 


as well. 


35 sraeseare aa TedeIca 83 1111-30511 


ll. If it be objected that the word ‘conduct’ would then be 


purposeless, we reply it is not; for the quality of the sacrificial 
acts depends on that (conduct). 


afé Cohan: SIA sAq VAL BRUIIEIMaIaaAeS Ba) aotercaqesaht 
qeqessreneed aaa: 11111 


If according to Karshnajini the word ‘conduct’ be understood to imply 
sacrificial and other duties also, then it would be sufficient to have the 
words ‘good’ and ‘bad’ in the Scriptural text and the word ‘conduct’ 
would be useless. Thus an objection may be taken; but this is not valid. 
As ‘conduct’ is indispensable for the acts to be called ‘good’ etc. the word 
‘conduct’ is felt necessary to intimate the same. 
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12. But Badari thinks that only righteous and unrighteous 
deeds are meant by the word ‘conduct’. 


‘ert UR AISA scaTfewarnd Ypaeehd Va aRuretseleh Stet sTaR ARTA 
qwenwaternst a vata gaat ‘qereacgaent cad caarassare’ 
sfa a aed 120 sft aeonfeteory WON Farah TATA 
TRUTAAA Be 


According to the usage in such statements as, “Do what is right; not 
what is wrong”, Badari thinks that the righteous and the unrighteous 
acts are meant by the word ‘conduct’. By the word ‘but’, the Sutrakara 
indicates that this is his conclusion too. “The particle “Tu’ (bur) is used 


to intimate speciality, one’s own conclusion, and to add emphasis” 


(Namamahodadhi). 


It may appear that this going and coming back are the lot of only those 
that perform meritorious works, but not of others. Hence the Sutrakara 
says: 


* * * 


 atfrstfecpreifetepeor 11111 
ll ANISHTADIKARYADHIKARANA 11171! 


Anishtadikaryadhikarana (13-15) shows that those who neglect 
sacrificial and other duties are also subject to the pains of going to the 
purgatory etc., 
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36 arereerRorat 7 ger 3s 1113-3071 


13. The going from, and coming back to, (this world) form 
the lot of even those that do not perform sacrificial duties 
(and do what is sinful etc), which is stated in Sruti. 


qage Mad J asqTpceasprapwaresd wa: of ada grisea 
Gerrard sf wea 1113 1 


It is stated in the Bhallaveya Sruti thus: “Therefore those who in this world 
do not perform good works, and those who do unrighteous deeds suffer 
the consequences of evil in the other world and return here, again perform 
Karma, again pass away, and again return”. 


35 GUAT APRIARGTARSTaRel Tetras 35 1114-308 i 


14. Further only after having fully undergone the punishment 
(of Yama) in hell, (some of these others) ascend (come into 
worldly existence), some descend into still nether regions, 
as seen from Scripture describing their various courses. 


aT HyifseRte: PyifacarreS: | GesclstARO ‘Ad aT Vasey: 
der word aa 4 uxfest goes: gfafesedeas-ar: stort Raf sft a 
{ adisreacrahs woda Ade sash apfefrad at vafecaerer Asx 
Tass: CAA: GRIT Set FF APRA cilprqwuited’ sft ploaeeagye: 1114 1 


When they have undergone punishment dealt out by Yama in hell, some 
ascend, some descend lower. The particle “Tu in the Sutra has an emphatic 
force. This is distinctly said in the Kautharavya Sruti,”All these indeed, 
who omit to do what is good as well as those who do what is bad go down 
to Yama in the purgatory; there, those that hate the Lord, the preceptors, 
elders and Srutis or scorn them, all those who are perfidious, obstinate and 
perverse, all these descend lower still and fall into the hell of Darkness; and 
these never rise out of it; indeed they call that the pit of absolute misery. Now 
those who hate Brahman, who are thieves or drunkards, having undergone 
the punishment in the purgatory come back to this world”. 
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36 Gta A 35 115-309 11 


15. The Smritis also declare this. 

‘Teofed UGA: Pd Ah AA MMA: | GA Yrca Gade A festa oAay 
Tere Aaa a aersfeete: raf) SARS J OMT Aca feeds a 
GGA oa SGM Get! sft ada faa: varpe J aq wear’ 
sea WS ui sta strerearafaaeory 111 


“All evil-doers go to hell and this is not to be doubted; there, having been 
put to torments, those who hate Janardana, surely fall down; and as for 
those that have fallen into the “Maha Tamas’ or the great hell of darkness, 
there is no rising out of it. But for other sinners there is the possibility of 
rising up. In all other places, there is the alternation of pleasure and pain 
but in the hell called the Panchkasta or the place of eternal damnation, 
there is eternal pain’; and so on. 


* KX 


Il srfarfetaeor 1112 11 
ll APISAPTADHIKARANA 111721! 


Apisaptadhikarana (16) states that there are seven regions of hell, of which 
the lowest ones are meant for those that suffer eternal damnation in 
consequence of hating Brahman etc. 


36 aft Ga 3 116-3101 


16. (The authors of Smritis speak) also of the seven (chief 
hells), and of their divisions, eternal and temporary. 


Walser aeigda afedarot cen poetic sf varaceet gi 
aifragarraantral at Peat werchifctct ste Ma ae LRT 
van mAs AaRNresenaerL Ser TART 16 Stet arftrarfeiaeory 
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I2N $VaeeT ARH: ‘Ad ferporfe ad faeraae ad wat ad 4 war 
ad vada fee: sia ateragfafertre geadt aft — 


Thus in the Mahabharata, “The temporary hells are said to be Raurava, 
Maha raurava, Vanhi, Vaitarani and Kumbeheepaka; and the two eternal 
hells are properly called Darkness and Blinding Darkness. These are the 
seven chief hells in the ascending order of horribleness. By regularly going 
through these only, ascent or descent takes place”. 


It is not proper to think that the Supreme Lord is present in hell; but the 
Kausharava Sruti says to the contrary. “He makes all, He destroys all, He 
blesses all, He brings sufferings to all, he makes all work, He has entered 
into all this”. To clear this doubt the Sutrakara says: 


* * 


Il sf AeeaTo RAAT 1113 1 
| TADYAPARAADHIKARANA 1113] 


Tadyaparaadhikarana (17) shows that there is no pleasure or happiness 
in hell though the all-powerful Lord is present even there exercising His 
supreme control. 


36 daria @ AecaRTe ARV: 35 1117-371 


17. And because even there everything proceeds under His 
guiding power, there is no contradiction. 


UMM TSIGT “ST SET STAT a Re Aisa TAS vahipen varsfaet 
ant genpivar: wycard wd vate ad orate aR qwpa vd de’ sf 
direamrgerferra: | axepsft caeften ara geepead | Areata gare 
scafrediadi art aArareaat arf ueaedta wycae:’ sf ama 
7 Sf deearaRfetoeory WS ‘staat: we SR @ asta 
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acfisapaadia yam vara creed fae teary’ gf 
TATA YT WHAT SAT STE — 

By the particle ‘and’ it is intimated that the Lord does His work even in hell 
untouched by anything undesirable, And the contradiction ceases to be, as 
may be, seen from the Pautrayana Sruti, “He is in heaven; He is on the earth, 
He is in hell; He is in the Blinding Darkness; He dwells everywhere as the 
sole master of all activity. But the Lord is not subject to the experience of 
pain or misery; for He is all-powerful, He sees everything and causes to be 
done; and even he who knows this is exempt from the experience of misery”. 
It is also said in the Bhagavata Tantra. “The Lord, though present in hell, 
cannot be said to experience the sufferings; for the suffering or experience 
is said to consist in the notion of being exalted or depressed; and the Lord 
is not subject to such exaltation or depression of notions; but as the ruler 
of all He only sees them as their witness . 


“Now by neither of these two paths all these inferior souls of mixed 
character go. They are beings that frequently go and return; and they have 
a third place where they are frequently born and dead”. From this Sruti, it 
appears that the beings are independent in the matter of passage. Here the 
Sutrakara says: 


* * * 


MCPICHHCCOWeIe Sl 
| VIDYAKARMADHIKARANA 11141 


Vidyakarmadhikarana (18) refutes the view that the souls can independently 
work out their goal, and accordingly interprets the Sruti advanced by the 
Purvapakshin. 
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38 feeremxonie J WHacae 35 118-3121 


18. The phrase “of the two” (in the text means) only “of 
Knowledge and Works”; (these two) being the topic of the 
passage. 


Perpahtetteass | Ta vepacarel| ‘fereaer: axgelt dt great wera} 
cafstattaen arfer fterar ara A” Set TAR 18H Set ereaffeaory 
141 Ua Gea Ge oa Searle weflach aft Arerreit feof feog arayetea:’ 
fa Taare GeafaRcae site 


The term “of these two” has reference only to “Knowledge and Works’: for 
also these two form the subject on hand. Accordingly Smriti says, “The 
path of knowledge, the path of works are the two paths spoken of in the 
text. He who is in neither of these paths has three ways to go, leading to 
animal life, to temporary hell, or the hell of darkness”. 


From the statement, © Wherever there is misery, there is apparently also some 
happiness; even in the place of damnation, there is something of pleasure; 
then what doubt is there of finding some pleasure in the human existence”?, 
it appears that there is some pleasure even in the Maha Tamas, the hell of 
absolute Darkness. To correct this view, the Sutrakara says: 


* KK 


| Fctrartetemeoy 1115 1 


ll NATRUTIYAADHIKARANA 111511 


Natrutiyaadhikarana (19-23) establishes that happiness or any pleasurable 
sensation is absolutely absent in the lowest hell of Andhatamas. 
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36 AT Tea Tellqeteet: 95 1119-313 


19. In the third (the lowermost region of the hell of Darkness) 
there is no (pleasure whatever), for it is seen to be such 
(from scripture). 


‘sorftempatsaereta Per se asafeReeaeaa aq sfai ea 
Gay, 70: Yared hact Masa e2~@ safe’ sf acs acrarrdt 
Ta 119 11 


Now he who is not wise or who has done no good work goes down; three 
different ways are there for his passage downwards into the bestial world, 
into the hell of torments, into the hell of darkness. The first two are 
attended with some pleasurable sensations but the last, the hell of darkness 
is not attended with any touch of pleasure; and here indeed there is but 
absolute pain. From this, it is clearly seen that in the lowermost region of 
hell, there is no pleasure whatsoever. 


3 PAA FT ale 35 1120-314 Il 


20. It is said in Smritis and it is in (the observation of) the 
world as well. 


‘fede aR da Garcia faelad are Tas AMAT Geseiansht Head’ sft 
afasreadity) cafes daqi agecrenfarert cardeare! ‘afer sen 
Wo FT Se Ped Fafa! sea Baa asta agae:’ ster fF sed 1201 


Bhavishyat Parva says “In the state of being animals and in the temporary 
hell, there is said to be but slight touch of pleasure; but those who are 
plunged in the hell of darkness have no pleasure whatever”. This is also 
settled from the observation of the world. By the particle “Cha (and), 
the Sutrakara intimates that the observation of the world is also one 
corroborated by Smriti. It is said in the Brahma Purana: “Just as a king may 
not bear to see the least suffering in his best friend or see the least pleasure 
in the bitterest enemy, so does the Supreme Lord”. 
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36 esAreq 35 1121-31511 


21. And on account of direct perception. 


ARR CASA! sKadgaeer = Pedteqeatstar 
Preata aaa faPrstiee Torr set! PRESS: Gig Pearce: | 
saad faa sen Uened aG:’ — sf estaaared ured 11241 


That the lowermost hell of darkness is a place of absolute misery is 
established by the statement in the Padma of Brahma’s direct perception, 
which is, “Through the grace of the Lord Narayana, with the eye of wisdom, 
Brahma, the Chaturmukha, directly saw the three classes of beings, those 
who are forever immersed in absolute misery and deprived of all pleasure, 
those in great numbers who are eternally of mixed character, and those 
from whom all misery or pain has been banished and on whom unmixed 
enjoyment of bliss is forever bestowed”. 


35 FART MeaTaRTT: UMGPaET 36 1122-3161 


22. From the very description of the third, there would result 
in loss of sense on account of the feeling of horror. 


GAs TAIT AAT MSTA Ualteorrenie: 1122 11 


Of the third region of the third hell of Darkness, from mere hearing, 
according to the strength of the description, one may fall into a swoon on 
account of the feeling of extreme horror. 


30 TART 3o 1123-317 ll 


23. And (this is also seen) from Smriti. 


‘Tea wyed AeA AaNsARA! sauces yeoleeerees gal ada 
aes feRvddd Head WRT’ sft ST 12311 sie Aerts faery 
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(Agcrarlteery) Wis ‘eal yeaisy vale’ scare: gad a 
paca adtta— 


Kurma Purana says “The Maha Tamas is said to consist of three regions; 
the topmost, the middle, the nethermost. Since mere hearing of the 
nethermost region described would bring on swoon etc., O best of kings, 
it is not described to you at length’. 


“Having become smoke, he becomes cloud”, etc. In these Srutis, the soul it 
seems, is said to become transformed into other things i.e., is said to attain 
to the state of being another. The question arises how it can be. In answer, 
the Sutrakara says: 


* * * 


| TITAN AHL 1116 II 
ll TATSVABHAVYADHIKARANA 11161 


Tatsvabhavyadhikarana (24) teaches that the sacrificers do not become 
Dhuma etc., but they only sojourn with them on their way back to the 


world of birth and death. 
 TeaMegafaSqGa: 33 1124-31811 


24. The attaining (to the state of another) consists in 
attaining to a state similar to that of another, on account of 
this being possible (reasonable). 


Pies nfdea agra wea: Rect Refatcateed aeraraha: | A IRR 
goad Fy acrenfa:| Mes F - Gerais agrat wes gI feerctt 
Ree: ward ages Ti 4 Gear +A a acaefsad 
ferra ve wer a dare fe SHor woes armas youd 
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aon vila: U8 seal Tele wETAecay’ sf 241 sft AeA TeATeeeOry 1116 I 
IAAT SUPT RANKcaet ATe- 


The attaining to the state of smoke etc. is only entering into smoke and 
other things, to go when they go, to stop where they stop, and so on. 
For it is not possible that one should attain a state of absolute identity 
with another; nor can it be attained to the rank of smoke etc. This is also 
said in the Garuda Purana: “The attaining to the state of being smoke 
etc. is but moving along with them when they are in motion, stopping 
while they stop, entering into them and becoming as light etc. as they 
are. For it is not admitted by the wise that one becomes another or 
attains to the rank of another; and any celestial rank is only to be reached 
by superior knowledge; consequently it cannot be obtained by works. 
By participating in their character, it is just possible to speak of them 
as being identical, just as the soul is called the Supreme Brahman and 
Brahman, this world. 


It seems that the soul that has once attained to Svarga by virtue of his 
sacrificial acts takes a long time to enter into a body after he starts from 
Svarga; and, as he has to pass, and stay at, many stages on the way, that 
may occupy him all the time till the end of Brahma Kalpa. To remove this 
doubt, the Sutrakara says: 


* * * 


ll arfafeRonfetarecr 1117 1 
ll NATHICHIRENADHIKARANA 111 7 II 


Nathichirenadhikarana (25) shows that the soul descending from Swarga is 
not delayed on its way for any long period, but in the course of a year enters 
womb of the mother. Thus there is no hope of escaping from corporeal 
existence by delaying on the way. 


302 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


33 arfeferur fastsrd 33 1125-319 11 


25. (He enters a body), not very long after (starting from 
Svarga), (as it is) distinctly stated. 


‘Fel SE PAAR SPAM B AL a Paha SraEra’ sla fasrsrentafear 
Tafanreae Wal TRIAS Ti Ag: aA Wes Ba aa a’ BA 
a ARE 2511 ll sft aera (sifaenrcafeterory) Wi7 i ‘a 
ze dita aisftarccaakeaerrs sft sary’ — sf saunenefhord 
Genehkcadl af 


“Among those performing Karmas, those who have performed good works 
soon obtain some good birth in this world”. From this definite statement, 
it is settled that not long after starting, he returns to a body. Naradiya 
Purana says “He who has begun to descend will enter the mother’s womb 
before a year passes since starting, though wandering through different 
places”. 


“Those who return to this world after enjoying the good fruit of their 
works in Svarga are born here as rice and barley, herbs and trees, sesame 
and beans”. From this text, it appears that sacrifices and other duties are 
after all productive of only evil consequences. To remove this objection, the 
Sutrakara says: 


* * * 


Il SAAT 1118 11 
| ANYADHIKARANA 111811 


Anyadhikarana (26-27) explains that the sacrificers do not suffer miseries 
while they are in seeds of grain etc., on their return from Swarga. Otherwise 
Vairagya as well as the duties laid down by the Srutis might be abandoned 


as not productive or no good. 
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% wenfasd Gaaterard 3 1126-3201 
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26. He enters the body occupied by another soul in 
the manner already explained, as seen from scriptural 
statements. 


srafefsd drenfeek wae A g APNsea ‘eeasy aah’ 
seurfeqatead ‘SIsaeTat: Ceara Mieeanitsa aor Reet atkay 
eErRREMAyySn seater aera ‘cnfeart a 
fencercet: | anysieg Haute Ceara crete’ sft ae 11261 


There is only the entering into the body occupied by other souls, in the 

form of rice etc. The experiences of that body do not pass on to this soul 

journeying down from Svarga and sojourning in them. Therefore the above 

statements should be understood like the previous texts viz., “Having been 

smoke, he becomes cloud etc.”; and in the Kausharava Sruti, this is directly 
declared. “He who has begun to go down, first enters into the inanimate 
and, without any experience of pain or pleasure therein, continues to travel 
till he obtains a gross body for himself, and then he becomes subject to the 
experiences of pleasure and pain”. The same is said in the Varaha Purana: 
“The embodied soul starting downwards from Svarga goes into the body 
of rice etc. belonging to other souls, and not being liable to the experiences 
of those bodies, in course of time when he has regularly made his journey, 
obtains a gross body of his own’. 


3 agaerfe aa seal 36 127-321 


27. If it be said that (the sacrificial duty leads to grief) since 
it is hurtful and impious; (the objection is pointed out to be) 
not valid; for it is enjoined by the word. 


faq was wag a vata da aecfafeacaru ‘far 
waar ag aasaet ya wae deknal fewar g aqme: Hey’ sy 
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It may be said that sacrificial work involves injury to life, and as such it is 
productive of sin and consequently of misery, and that, therefore, it is not 
to be performed. But this objection is to be refuted on the ground that the 
injury to life involved in holy duties is permitted by the scripture; for the 
Varaha Purana says, “To do harm to any life except as enjoined by scripture 
is really productive of sin and evil consequences; on the other hand, no evil 


consequences possibly arise from the act of killing permitted by the Vedas”. 


With the statement. “Even he who comes down from Svarga as well as he 
who returns from hell, directly goes to the womb of the mother’, how is 
the following Sruti to be consistently interpreted? “Into him who is the 
householder, who performs the act of generation, the journeying soul 
enters’. To clear this difficulty the Sutrakara says: 


* * * 


Il RarsfaepRoT 1119 II 
ll RETHODHIKARANA 1191! 


Rethodhikarana (28) settles that the soul first enters the father before going 
to the mother. 


36 Wa: fAAMNSY 33 1128-32211 


28. First he enters into him who performs the act of 
generation, (then into the mother). 


adt Vaasa AAAS TR S af Ged’ — sf Hroreage: 
Rrawe wera Pere Aaa: Geaehs weAcaKL 2S i Sf Rasa 
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W19u ‘ee THR rate Uiaete Sia ra: — sf gear ueuea weriera 
ale- 


“Then the soul in rice etc. along with the food first enters into the father, 
who performs the act of generation, then into the mother, then he is born, 
he performs works”. Thus from the Kauntharavya Sruti, the returning soul, 
it is clear, first enters the father only; for the entering, however, into the 
mother is to take place afterwards. Hence the statement quoted in the 
beginning is to be interpreted as a general rule that the returning soul has 
to enter into the mother before obtaining a gross body. 


From the statement, “The soul returning from Svarga may enter into a 
readymade body, in the womb or somewhere”, it appears that he enters 
into the gross body when it is readymade in the mother’s womb subsequent 
to the act of generation on the part of the father. To remove this objection, 
the Sutrakara says: 


* * * 


| Deaftarnr 112011 
| YONYADHIKARANA 11201! 


Yonyadhikarana (29) states that as a rule the gross body with which the 
soul has to experience the fruits of Karma is produced only when he is in 


the mother’s womb. 


36 UA: IRA Fs 1129-3231 


29. (The soul does pass from the father) into the mother (in 
the act of generation), (and then obtains) the gross body. 


ARR dt va aka ‘fea: wre ae 
wrRepS: flex fagatay arg: ak ekko oad sia arr stemafiad 
TURPA oad gata ar mt at afeat’ sf shearer: ny ‘Terrererfty 
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Gey Taree atl Ty ar afeearer cafe Caaey a’ sf sel 11291 
I ff aafiaRory 12011 


From the body of the father, having duly entered into the mother, there 
and then only, he obtains the fresh body, i.e., he has a gross body built 
up for him. This is seen from the Paushyayana Sruti, “The soul returning 
from Svarga to the earth enters into the bodies of the immobile, from the 
immobile he goes to the father, from the father to the mother, from the 
mother to the body, with the body he is born; this is the general rule. Now 
the exception; he is born of the immobile, of the father, of the mother, 
somewhere between (father and mother), or enters directly into a ready- 
made body in the womb, or he is born somewhere outside”. The following 
is in the Brahma Purana: “From Svarga he reaches the immobile, and from 
these the male body, from the latter he goes to the woman (mother), and 
then regularly obtains the body; with the body the soul is born; this is 
the general rule of birth; and exceptional special kinds of birth also to be 
described by me, you understand carefully. The soul may be born out of 
the immobile only, the father only, or woman (the mother) only; or may 


enter into a body in the womb or may obtain a body outside or in various 
other places”. 


N sft sfremredtehrracnerariftetad shige arey efaearrey 
WerA:TTe: 103-011 


Thus is the First paada of the third Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1103-01 Il 


TATA: (AATEARE:) 11031 


THIRD CHAPTER 
(SADHANADHYAYA) 1I03 | 


fda: Ue: 1103-0211 SECOND PAADA 1103-021 


The purpose of this Paada is to inculcate devotion to or intense love for 
God. It is properly taken up after Vairagya necessary to intensify it and 
before the discussion of meditation whose mainstay it is. Here devotion 
‘s neither defined nor made the subject of a compulsory rule, but only 
the glory of the Lord is pointed out in order to engender devotion which 
consists of the real knowledge of the Lord’s greatness and powers and the 
consequent love to Him. 


afar Te Sera! wacerel Ta ASAT eh: | 


Devotion is the topic of this Paada. For the purpose of promoting devotion 
> 


the glory of the Lord is described (here). 


* * * 
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Il G-CIAHT 10111 
ll SANDHYADHIKARANA 1107 II 


Sandhyadhikarana (1-4) states that the dream creations and vision are in 
the power of Brahman and the things that seem in a dream are created out 
of the impressions embedded in the mind and they are real and that they 
may become true indications of coming good or evil. 


3o Grey UfPxre fF 35 101-3241 


1. The creation (of things) in the intermediate state (of 
dreaming) (as well as their withdrawal) is the work of the 
Lord; for Scripture says that. 


Tears of feat wetad “A car RAT A RAAT A USMY HaaeT! Ve 
VMI Fer: Gory’ FeaTe Yr: 011 


Even dreams are not presented in cognition except by Him (without the 
agency of the Lord). This appears from the Sruti in the Brihadaranyaka 
Upanishad, “In the state of dream, (in the sky, in Svarga, or in heaven), 
there are no chariots, no horses, no paths; but at that time only the same 
Lord creates chariots, horses, paths etc.”. 


oo Pia Uh YareaeT 35 102-325 ll 


2. And because some Sakhins read of Him as the maker (of 
all things in dreams), and (some others read that) sons etc. 
(are created by Him). 


ae Bey aid OM ort gest Pear: git a ‘Vas Yat oad 
Wages aed Geaay eacayeta’ sf tray fees 102 i a4 
UMA? — 


As per Katha Upanishad, “He, the Lord who is awake in these beings while 
they are asleep, shaping the desired things according to His will”. And the 
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Gaupavana Sruti says “From this Lord indeed, the son is born, from this 
the brother, from this the wife, when He subjects the soul to the state of 
dream’. 


With what means (and materials does He create)? 


$3 FMA J PIC RMMPeah THICM 38 103-3261 


3. It is produced only from His will and with the impressions 
(samsara stored in the mind of the soul); for the things of this 
creation are destitute of tangible forms occupying space. 
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The Lord solely at His pleasure makes the soul see the impressions stored 
in the mind that has no beginning; He does not create with any other 
means or out of any other material. For the things of this creation have no 
perceptible dimensions characteristic of the things presented in the waking 
state. This is said in Brahmanda Purana: “The Supreme Lord shows, at His 
will, to the individual soul only the impressions embedded in the mind; 
and this state is called ‘Dreaming’. 


“To think of them as the things of the waking state is an illusion; and this 
error of identifying dream creation with the things of the waking state 
is proved by the very difference of its character, and is instituted by the 
Lord Himself. As the things of this creation have no forms of perceptible 
dimensions, they cannot be things made out of any other material”. 
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3o Gane fF gered a cfea: 35 104-3271 


4. (The Dream creation is not unreal); for it is indicatory (of 
coming good or evil), as indeed appears from Sruti and as 
those that know the truth affirm (its reality). 
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Notwithstanding the absence of any other material and means, the 
Lord shows the things of dream as indicative of good or evil. The Sruti 
says, “When a man, engaged in vows undertaken for accomplishing 
particular wishes sees in his dreams a woman, he may infer success in 
that undertaking, when such a dream indication is seen”, and so on. 
“By the word ‘indeed’ it indicates that there is the actual experience 
and observation of the dream visions proving to be true signs”. Further, 
Vyasa and other sages who know the truth of dreams also say, “Whatever 
a Brahmin or a God, a bull of a king may tell a person in dreams, will 
doubtless prove true”. 


* * * 


ll RIAA 1102 Il 


| PARABHIDHYANADHIKARANA 11021! 


Parabhidhyanadhikarana (5) states that it is by Brahman’s will the dream 
vision is also withdrawn, Brahman who is the cause of bondage and 


release. 
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5. Only by the will of the Supreme Lord the dream vision is 
withdrawn; for from that Lord are the soul's bondage and 
release. 
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The Lord only is the author of withdrawing the dream creation from the 
view of the soul; for in His gift lies the release of the soul from bondage. It 
is said in the Kurma Purana as follows, “It is He, the Lord that makes the 


soul perceive the dream creation etc. and hides them from his view; for on 
His gracious will, the bondage and release of this soul depend”. 


* * 


I Cearmfaprnr 1103 1 
| DEHAYOGADHIKARANA 103 |! 


Dehayogadhikarana (6) states Brahman alone brings about and controls 
the state of wakefulness too. 


36 CKIPTIERNSHAT 35 1106-3291 


6. Even the state which is attended with special attachment 
to the gross body (is brought about by the Lord's Will). 
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Also the state of consciousness living in connection with the body which 
is the waking state is brought about by the supreme will of the Lord 
alone, not by the agency of time, the soul etc.. This appears from the 
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Kauntharavya Sruti, “The Lord only brings the soul into the state of 
wakefulness. He only subjects him to the state of dreaming; for He is the 
all-powerful Lord able to withstand all our enemies. Being essentially one, 
He becomes many”. 


* *K 


Il ASAT 104 I 
| TADABHAVADHIKARANA 1104 || 


Tadabhavadhikarana (7) shows that the soul in sleep enters into the Lord 
who is present in the Nadis. 


$6 TSH ASS TEGCRIGHA F 35 1107-3301 


7. Their absence (i.e., the absence of two aforesaid states, 
dreams and wakefulness) takes place in the Lord in the 
Nadis, according to the sruti (and the well-known reference). 
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The state of sleep which is the absence of wakefulness and dreams, is 
brought about within the Lord present in the Nadis. For the scriptural 
passages say, “Then in sleep in these Sushumna Nadis, the soul is come’. 


“O dear one, during the state of sleep, this soul comes to be with Sat, the 
Supreme Lord”. 


* * 
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Il Tees 1105 11 
| PRABHODADHIKARANA 105 | 


Prabhodadhikarana (8) states that it is Brahman that wakes the soul from 
sleep. 


$5 BA: WAST 33 1108-331 I 


8. Hence, the waking (of the soul from sleep) (proceeds) 
from Him (the Lord only). 
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For in Him only the sleeping of the soul takes place; so the waking of 
the soul resting in the Lord in the Nadis, necessarily depends upon His 
Supreme will, not on other causes. Accordingly the Kaundinya Sruti says, 
“This Lord only wakes the soul from sleep; from Him the soul rises; He 
indeed is the giver of consciousness; He indeed is the giver of consciousness; 


He is the Supreme Lord”. 


* *K * 


Il DaPPAycafspret 1106 i 
ll KARMANUSMRUTYADHIKARANA {1061 


Karmanusmrutyadhikarana (9) concludes that all the states the soul may in 
are brought out by Brahman alone. 


3 UVa a HAfgeriasectaferg: 35 109-3321 


9. And the same Lord is the cause of all states, on account 
of His being the master of all the works (or activity) and 
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from the Smriti conforming to Sruti, from Sruti and the 
commandment. 
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Further it should not be supposed that the Lord is the cause of dream, 
vision etc. only in the case of some beings, and not of all. For He is 
emphatically declared to be the ruler of every detail in the soul’s activity, as 
in Kaushitaki Upanishad: “This Lord indeed causes the soul to do what is 
good etc.”. And the Smriti conformably says, “And He is the one cause of 
dreams etc. in all beings; He indeed shows them to all; He is the Supreme 
Lord Vishnu perfect in excellences; and so there is no other than He who 
is the cause of all these states”. Sruti also says, “Since the Lord brings the 
soul into the dreaming state or wakes the sleeping, He alone is the highest, 
perfect in bliss”. And the commandment is “Meditate on the Lord only as 
the abode and light” (Brihadaranyaka Upanishad). For if there should be 
another who is the cause of all these states, this injunction to meditate on 
Him would be futile. 


* * * 


| Poa 107 Il 
ll SAMPATYADHIKARANA 1107 II 


Sampatyadhikarana (10) answers an incidental question of what becomes 
of the soul falling into swoon. 
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10. Half entering into Brahman is a Swoon; on account of 
this remaining as the only possible alternative. 
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When falling into a swoon, the soul has a half entering into Brahman. 

The following is said in the Varaha Purana, “When the soul is at a distance 

from the Lord in the heart, he will be in the state of wakefulness; when he 
is nearer to Him, he is in dreams. When he has entered into the Lord, he 
sleeps. These three states being of such description, the state of being in 
a swoon has this only explanation left, that is, it is half entering into the 
Lord; for in this state there is the sensation of continued pain as observed 
on recovery”. Like the other three states, this too is brought about by the 
Lord only and from this senseless state, the soul is restored to consciousness 
by the same Lord. And this is said in Kurma Purana, “He is, the Supreme 
Lord, only from whom the state of swooning and recovery proceed; for He 
is of that essence which consists of perfect bliss”. 


We see things like a jar etc. occupying different positions are different 
from Brahman, and from each other, and that they are in the relation 
of being the support and the supported. Similarly Visva, Taijasa, Pragna 
and other manifestations of the Lord having different places may differ 
from each other and be of different grades and related to each other as the 
support and the supported. To prevent such a wrong view, the Sutrakara 
says: 


* * * 
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Il CAAA S AACR 108 11 
ll STHANATOPYABHEDYADHIKARANA 1/1081! 


Sthanatopyabhedyadhikarana (11-13) clears the doubt caused by the Vedic 
statements which attribute wakefulness and other states to Viswa, Taijasa, 
Pragna to whom different places are also assigned, and shows that they are 
all the forms of Brahman only, not limited by time, place etc., 


36 7 Vara fa wearers da fF 33 1111-3341 


ll Even from the difference of place, no_ essential 
difference between the manifestations of the Lord should 
not be supposed (to arise); for (Sruti declares of Him the 
identical character) everywhere (i.e., in all places and in all 
manifestations). 
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Even from differences of places or positions, no manifestation of the Lord 
becomes different from Him. The Sruti from Atharvana Upanishad says, 
“The wise say that only Lord is Brahman of perfect excellences present in 
all celestial and human bodies, in all places like the eye etc.”. It is said in the 
Matsya Purana, “The Lord Vishnu is of identical essence in all His various 
forms in all places and positions in respect of qualities, powers etc., for He 
is the Supreme Lord of all powers, and so though He is of one immutable 
essence and form, He is observed to be of many forms like the Sun’. So 
also the Bhagavata says; “As the wise know Him to be One only like the 
Sun, present in many forms with reference to every eye, so I, having shaken 
off the wrong notion of difference between the manifestations of the Lord, 
understand this Krishna to be the unborn eternal Lord, seated in various 
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forms, each almighty, in the heart of every one of the embodied beings 
created by Himself”. 


38 FT Farefe Ta WAPATEIA 33 1112-33511 


12. If it be said that the identity cannot be admitted on 
account of statements declaring difference, (we reply), the 
objection is not valid, on account of the distinct statement 
in each contest of the absence of difference. 
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It may be said that the identity of Visva, Taijasa etc. the manifestations of 
the Lord, cannot be maintained on account of the Sruti in the Mandukya 
Upanishad declaring difference between them and implying the relation 
of being the support and the supported, between the Lord and those 
manifestations, “Those two, Visva and Taijasa, are confined to the cause 
and effect but Pragna is confined to the cause only. But both these relations 
cease to be in the fourth’. But this view is wrong; for in Srutis, the Lord 
declared to be present in various places as Prithvi etc. is at each step 
shown to be identical with His own supreme essence in. Brihadaranyaka 
Upanishad says “He is your Lord, the immortal guide within you etc.”. 
Similarly the non-difference mutually between the manifestations of the 
Lord, is declared in, “He who is the perfect light, the absolutely immortal, 
etc. is the same Lord spoken of as the inner guide; and this is the thing 
eternally blessed and all this world is itself dependent upon Brahman” 
(Brihadaranyaka Upanishad). Again the non-difference of the various 
manifestations from the one all-imbued essence of the Lord is declared 
in, “The ten named Hari are He indeed; the hundred named Narayana, 
Hari etc., the thousand named Visva etc.; the many named Para etc. 
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the innumerable named Ajita, Hari etc. are indeed He only; and all this 
multitude of forms are but Brahman the perfect which has nothing before 
it, nothing after it, nothing second to it, nothing without it; but which 
encompasses everything else; and this Brahman is the Lord of all powers 
and perfect wisdom who directly perceives everything”. Brihadaranyaka 
Upanishad says so and declares “This is the meaning of Rik”. 


35 aiff AaAG 35 1113-336 Il 


13. And also some (sakhins read) thus: 
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Thus, i.e., as absolutely non-different; and also as having innumerable 
identical forms, some sakhins read of Him in their texts thus: “Though 
destitute of separate parts, He is of unlimited parts which are all wholes of 
identical essence. He is the cause of ending all mistaken notions; he is the 
sage who knows that Lord that is declared by the sacred syllable ‘Om and 
consists of bliss” (Mandukya Upanishad). Again the statement of separate 
nature, while the non-difference really exists, proceeds from the difference 
of places and positions themselves as well as from the inconceivable power 
of the Lord, and as such it is consistent. It is also said in the Brahma Tarka, 
“Though the Supreme Lord is destitute of all defects and unassailed by 
shortcomings, still being the witness and the author of bondage etc. He is 
called Baddha, that which is bound. Similarly though the Lord is essentially 
of individual character, still He is spoken of as different individuals on 
account of His being present in things that are separate”. 


It has been said that the Lord is of different hues and forms; but that would 
involve destructibility. In reply to this objection, the Sutrakara says: 


* * 
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| SRHaTfseHeoT 1109 Il 
| AROOPADHIKARANA i091! 


Aroopadhikarana (14-17) discusses the question what Brahman essentially 
consists of, His form and colour; and shows that His form, colour etc., are 


not the product or effect of Prakriti or non-intelligent separable matter. 


36 Beadaed fF AHIMA 3 1114-3371 


14. Indeed it is altogether destitute of colour or form; for it 
is the Supreme thing and ruler (of all that consists of colour 
and for viz., Prakriti & etc.). 
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The perfect Being is certainly not a thing which has colour or form; for 
He is Superior to Prakriti, the entity of matter and its products, since He 
is the sole guide and ruler of their activity. The particle ‘indeed’, points to 
the text, “He is neither large nor atomic’ etc. (Brihadaranyaka Upanishad). 
And it is also said in the Matsya Purana, “The colour and forms are the 
products of the elements and He is far above the influence of, and different 
from the elements; hence He is called the colourless or formless; and 
possibly material colour and form cannot be supposed to be found in Him 
when He is far above the subtle material cause as well as above its presiding 
deity’. 


3 Welgaradae2ry 36 1115-338 il 


15. As in the case of light, the purposelessness of the Srutis 
declaring hue and form of Brahman does not result; (for 
Brahman, though without colour and form affected by - 
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Prakriti or matter - has colour and form constituting His 
essence). 
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As the Lord has colour and form which are of a different nature and essence 
from those which are the products of Prakriti or matter, the scriptural 
statements such as the following do not lose their authoritative character 
as declaring the colour and form of Brahman: Atharvana Upanishad says 
“When the intelligent soul sees the Lord of golden hue”; “From the Lord 
of violet hue, I go the Lord of variegated hue”. Taittireya Upanishad says, 
“Brahman is the light of golden colour”. Even when there is the light of 
the eye and other things torches etc. in the house, it is usual to speak of 
the absence of light and the whole house as being covered with darkness 
in contradistinction to the great and distinct light of the Sun; similarly the 
Lord is said to be of no colour, as His colour and form are not the products 
of the material cause. 


36 3 FT AAA 8 1116-339 11 


16. And (the Sruti) declares that the Lord’s colour and form 
consist only of the essence of His self (knowledge and bliss). 
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The distinct nature of Lord’s colour and form as consisting only of perfect 
knowledge and bliss is declared in the text from Mandukya Upanishad, 
“That is of the nature which consists wholly and perfectly of intelligence’. 
And the Chaturveda Sikha says, “That thing consists only of perfect bliss; 


for it is ever strong without being old; it is the Old since it has no beginning; 
it is the One and highest; it is unassailed by faults; being one, it appears 


Third Chapter (Sadhanadhyaya) l!03ll 321 


as many; those wise men who see such Lord dwelling within them attain 
eternal happiness, but not others’. 


35 agtafe aren aft erase 33 1117-34011 


17. And Sruti shows that; again it is also declared by Smriti. 
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Further the following Sruti shows that perfect bliss is the form as well 
as the essence of the Lord; Atharvana Upanishad says “By means of 
superior knowledge, the wise see that Brahman which is immortal and 
shines everywhere, consisting of bliss, both in essence and form”; and 
in the Matsya Purana, the Smriti shows that the Lord’s form consists of 
knowledge thus; “The ascetic should contemplate the Lord Vaasudeva, 
who is like pure crystal and free from all defects, as the Supreme Lord, for 
the purpose of increasing knowledge; he should not contemplate any other 
than Vaasudeva whose Self consists of pure wisdom”. 


* K 


| STATfafHeoy 111011 
| UPAMAADHIKARANA 111701! 


Upamadhikarana (18) refutes the view that the soul is not entirely different 
from Brahman. 


38 Wa Va BAT BAaread 35 118-341 


18. And (if it be said that), for the self-same reasons, the 
similarity (between the Lord and souls) is the similarity i.e., 
absolute identity (which exists between the Lord and His 
manifestations, it is denied; for it (absolute identity cannot 
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be) just as (it does not exist) between Surya (the Sun), etc. 
and their images. 
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It may appear that since there is thus no difference whatsoever between 
the manifestations of the Lord mutually and since there is similarity in the 
souls also, the same non-difference or absolute identity of the soul with 
Brahman might be supposed. To refute such a supposition, the Sutrakara, 
having stated that the soul is an image of the Lord, by the particle ‘Cha’ 
(and) shows that he is quite distinct from Him. Sruti and Smriti declare 
the same thus: “The souls stand as so many reflections with regard to the 
different forms of the Lord”. Brihadaranyaka Upanishad further says, “Just 
as the many images reflected on the surface of water are like the Sun, so are 
the little souls of the world said to be like the Lord”, and so on. 


For the same reasons, that is, only on account of the separate nature of 
dependence upon, and of likeness to the Lord, the comparison of the 
images of the Sun etc. is instituted in the case of the soul, not as being 
conditioned by anything like a mirror etc. 


An objection arises to the practice of devotion as follows. Devotion need 
not be practised, for it has no purpose to serve. It cannot be supposed that 
the seeing of Brahman is the fruit of devotion; for even by that knowledge 
there is nothing gained. It cannot be said that the grace of the Lord isa 
result of the knowledge; for even His grace is productive of no good. Nor 
could it be supposed that the grace of the Lord yields Moksha; for the 
Moksha consisting of eternal bliss, wisdom etc. is but the very essence of 
the soul, and as such it is ever accomplished by him. Nor could it be said 
that devotion etc. are necessary for the realisation of the existing bliss etc.; 
for the manifestation of bliss etc. to which the soul is entitled is eternally 
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ordained; and it is just possible that nature will sometimes manifest itself. 
Thus the seeking of means such as devotion, knowledge etc. for the sake of 
release is purposeless. 


The similarity as well as the everlasting bliss, knowledge etc. being eternally 
present in the nature of the soul, there seems no purpose to be served by 
devotion, knowledge etc. To refute this view, the Sutrakara says: 


* KX 


| Tegaefetecr 11111 
ll AMBUVADADHIKARANA 11111! 


Ambuvadadhikarana (19) establishes the usefulness of practising devotion 
to the Lord. 


3 AGI F A AMAT 35 1119-3421 


19. In the absence of perception full of water, (i.e., knowledge 
melting with love and devotion) that state is not (fully 
realised). 
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Perception full of water, i.e., knowledge attended with devotion and 
without devotion, the likeness which the soul bears to the Lord, does not 
become fully revealed, for the Sruti as per Katha Upanishad says, “To him 
whom the gracious Lord chooses, He is accessible; and to him the gracious 
Lord discovers his pure self”. “Bhakti (devotion) is said to consist of the 
knowledge of its greatness joined to a love for it and it is by such devotion 
that the bliss etc. which form the essential nature of the soul are fully 


permitted to be realised” (Padma Purana), 


* * * 
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| eerafsepror 112 1 
| VRUDDHIHRAASADHIKARANA 111721 


Vruddhihraasadhikarana (20-21) shows that the Lord’s dispensation is 
apportioned to the intensity of devotion which the souls are capable of and 
practise according to their capability. 


98 See GRAIL 38 1120-343 


20. Of that devotion etc. (a higher degree) and (a lower 
degree) are to be admitted, as all are included under the 
devout class; for only then justness on the part of the Lord 
towards both would be (seen). 
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Of the devotion, knowledge etc. stated before, there exists the difference of 
degree in different souls; for the exalted souls like Brahma etc. are included 
under the category of the devoted and they are entitled to a higher measure 
of bliss than the Rishis and men of the highest order who are entitled to it 
in varying degrees. Only on the admission of gradation in the intensity of 
devotion etc. the even-handedness of the Lord towards Brahma and others 
on the one hand, and the other souls on the other hand can be explained. 
It is said in the Brahma Purana thus: “The more efficacious the means 
are, the more exalted are the fruits which Brahma and other exalted souls 
obtain only in the order spoken of in the Ananda Sruti. As devotion etc. are 
superior, Brahma and others obtain superior fruits, in the regular gradation 
in which they are declared in the Sruti, describing the gradation of bliss in 


heaven. 


Where is this gradation? 
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36 egfared 35 1121-34411 


21. And because it is seen (from Sruti) and (from Smriti). 
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From the Sruti in the Taittiriya Upanishad, “Then, therefore, begins the 
inquiry into the gradation of blissfulness”, difference of degree is clearly 
seen in the bliss enjoyed by the souls from the best of men upwards to 
Chaturmukha Brahma. The Smriti indicated by ‘and’ is “according as the 
intensity of devotion to the Lord of lords is seen to differ here while in 
this world, or among the wise, the gradation is also seen in the enjoyment 
of bliss in heaven by the released souls after the destruction of the subtle 


body”. 


It may be stated that the Lord is the author only of creation and destruction 
or the destruction of what is created; but protection too need not be 
attributed to Him; for protection or continuance of things as created is 
in the very nature of the world till destruction. To correct this view, the 
Sutrakara says: 


* * * 


Il Tretepcafateoryz 1113 It 
| PALAKATVADHIKARANA 11131 


Palakatvadhikarana (22) proves that the Lord is not only the creator, is not 
only of this or that power, but He is the protector etc., of all and is the Lord 
of all powers. 
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oo Mpdaraed fe wfcterer cat sete a yA: 35 122-3451 


22. Also because the same text denies Brahman the limitation 
of power to the extent spoken of at first and declares Him 
something more than that. 


oh Uteradcaas wiatea ddtstetey sedi — ‘AqTaCHT ORY BRAGA 
a orange feria’ siti a ereerqe Safed ‘OPE a Ulerst Ua Gare Pay ae 
Yen ve alien: MART OTA SR: Set TANTS 12211 i Sey TeteHcafPareory 
(Mepcaflareory) 1113 1 GRATATRea a AH aTaled A vilagrercaie apyzead— 


The Sruti having prohibited the idea that the Lord's power is limited to 
what is said in the earlier part of the text itself, declares in the latter part 
something more of Him than what has been said, like “Not of this extent 
only; there is something more; He who showers everything desired by the 
devoted, supports and nourishes both heaven and earth” (Rigveda). The 
term ‘also’ (cha) implies the following Smriti speaking to the same effect: 
“The creation, protection and destruction and order of the whole world 
are the work of the one Lord Hari only, for He is almighty” (Brahmanda 


Purana). 


Further the direct knowledge of the Supreme Lord can be obtained only 
through His grace by intense devotion, not merely by other efforts of the 


soul. To make this truth clear, the utmost subtlety of the Lord is affirmed 
in the following Sutra. 


* * * 


| STH 1144 Il 


ll AVYAKTADHIKARANA 11141 


Avyaktadhikarana (23-27) establishes that the Supreme Being is always 
non-manifest and cannot be manifested by the mere force of our efforts 
and He of His own accord reveals Himself when pleased with our devotion. 
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Hereby it is shown that our devotional endeavours to win His grace must 
be as intense as possible and can never be too great. 


36 AacahAle fF 3 1123-34611 


23. That (Brahman) is non-manifest (i.e., transcending all 
perception); for (scripture) says that. 


HAPAT TA TAT: | ‘SOTA FTA Talseakh aT Peper! Besa Fea 
PTT eeaTaa Aad’ ste Hoeragyla: 1231 


That, Brahman, is by nature always non-manifest; (hence in obtaining the 
direct vision of the Lord, the soul's efforts are of no avail without His grace). 
Accordingly the Kauntaravya Sruti says, “Brahman is the Imperishable, 
is never manifest; it is without (physical) form or colour, without parts; 
having seen whom the soul obtains release, undiminishable and eternal 


bliss”. 


35 Sf GWA WAAAY] 35 1124-3471 


24. However intensely devout the worship may be, (Brahman 
remains but non-manifest), as apparent (to the wise) and 
inferred (by others). 


SIRIAS ICA | STP ACa ARTA eA TeTAT | ‘ql 
TaRtaacas HaachtpReafe! Frearcaenl Gal ca: WATT Baraa:’ sf 
Fadat 12411 Freaearwunl aat festa cach fepieg yEtcat seaai Tes 


TORT AARHUS LAT Sit CeferATT seuea Vaal Tar 


Even when He is worshipped with intense devotion and sought to be 
propitiated, Brahman remains only non-manifest. He is understood by such 
direct perception by the wise; and by other people, by means of inference 
from its characteristic of being most subtle. This is said in Brahma Vaivarta: 
“No one could make it reveal itself even by the intensely devout worship; 
for He the blessed and eternal Lord of all, is eternally non-manifest”, 
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Brahman in His eternal and subtle form remains but non-manifest for 
ever; however He may assume some visible form and become cognisable, 
just as fire, water and earth etc. are invisible in their undeveloped or un- 
evolved state but are perceptible in their phenomenal forms, so, the same 
may be said of Brahman. But this supposition cannot be made, for, 


35 WeHITaeATAISAA 35 1125-348 il 


25. And as there is in the case of light (fire etc.), no difference 
exists (in the case of Brahman). 


srranead TaeraeAcafasrsra | “APHT Weal A Let: TR Va a ala 
aerate: WR sf’ - sf Asay: | ‘TaeTeeAfagrsisa 4 afer TAA 
UdAPVORIS Udwasaal Fa:’ Sle A MSS il ‘Bea eAHATA FF saa 
TRAN | Maa Sa Ae Vs OITe:” Sf A HPF 12511 dle fe aca 
aTe- 


For there are no differences of forms as developed and undeveloped, as there 
are in the case of fire etc. (water and earth). Accordingly the Mandavya Sruti 
says, He is not the subtle or undeveloped, nor the gross or developed; far 
different indeed is He; therefore they call Him the Highest and absolutely 
different’. It is said in the Garuda Purana also: “In the Supreme Lord, the 
different states of being subtle and gross do not happen to be at any time or 
place; for the Lord who is not produced or not an effect, is identically the 
same in all the forms - manifest or non-manifest”; also the Kurma Purana 
says, “In the Supreme Lord the change of states of being manifest and 
unmanifest never occurs. For this Lord who rescues the soul from birth is 
always of non-manifest essence”, 


If Brahman is thus absolutely non-manifest or imperceptible, then of what 
avail are all the endeavours after His realisation? The Sutrakara answers this 
question in the following Sutra. 
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26. And there is light (possibility of perception dawning 
upon the soul) as the practice of devotion etc., is intense 
(towards the object Brahman). 


Asay ALA AAT AHIMA Tafel! SCAT TT BY SweA: silecay 
aaa Preeafaaea:’ - sft ge: i261 Freaenney sel yar: sera 
sad — 


Of Him who is the object of inquiry and devotion, direct vision too 
results from the constant and intense practice of study etc., for the Sruti 
in Brihadaranyaka Upanishad says, “Verily Atman is to be seen, and 
for that to happen, He is to be heard, to be thought and to be deeply 
contemplated”. 


How is it then possible that he who is never manifest reveals Himself: This 
query is answered in the following. 


3 AANSAcA cae fe fAHz 35 127-3501 


27. Hence (from authority as to the Lord’s being non-manifest 
and becoming manifest) the revelation is possible through 
the grace of the Lord of boundless powers; for scripture also 
conveys an indication to that effect. 


SMA Wma award yet wala) ‘aenearahrr 
aanaigueard ferarnmgra:’ — sfe fergie! Goud ao Reader 
Peoernist wrarienct Progrftha:| Ty RAM w: uedend wey 


— sft ARTAUTEST UST UW Sher SteerenrfeeROPL 11441 CaO ReTeAT 
HmAMracaieRcad sead— 


As there are authorities to support both the statements of being non- 
manifest and becoming manifest, the light revealing Him comes only 
through His grace, not by the influence of the means adopted by the 
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individual. This is understood from the characteristic attributes indicated 
by the Sruti in the Svetasvatara Upanishad: “Through the gracious will 
of the Lord whose grace is obtained, by devoting the mind to Him and 
constantly contemplating Him in the true light, the mundane bondage 
which had no beginning wholly melts away at the end”. Further this is 
possible since the Lord is of boundless powers. The same is stated in the 
Narayanadhyatma: “Though the glorious Lord is eternally non-manifest, 
still in virtue of His own powers, He reveals Himself to the vision of the 
eligible; but for the grace of the Supreme Lord, who could see Him, the 
immeasurable and almighty Being”? 


If Brahman essentially consists of bliss, knowledge etc. how can He be 
called also the blissful, wise etc.? To solve this difficulty, the following is 
stated. 


* KX 


| sfepusentetepeot 1115 1 


ll AHIKUNDALADHIKARANA II151 


Ahikundaladhikarana (28-31) explains how the Supreme Being and His 
attributes are absolutely identical and how they can be still spoken of in 
different terms. This question furnishes the basis for the category of Visesha 
propounded in Madhva’s philosophy. 


3 DHAAISM WMeprsctad 35 128-3511 


28. But Brahman is both bliss and the blissful, on account of 
scripture declaring Him as both, even as the serpent’s coils. 


‘STarS sen fer | ‘Sls Va UA SAFE.’ — scequaequesnefepusciaca 
grad! Taste: Pusch Hrsei ai quer Hacigferracd aeatt 281 
In such Srutis as Taittireya Upanishad, the following, “he who knows the bliss 


of Brahman”; in Brihadaranyaka Upanishad, “now he is the perfect bliss”, 
the Lord being spoken of both as the blissful and bliss, both conceptions 
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are admissible just as it is the case of the coils of the serpent, i.e., just as the 
serpent is one having coils, and is also coils. By the term, ‘Bur, the Sutrakara 
points out that Brahman and His attributes being known only through 
scripture, no contradiction or inconsistency should arise from reasoning. 


36 VIMAAIE CURA 85 1129-352 1 


29. Like that (the Sun) which is the abode of light as well as 
light, Brahman’s both the quality and the qualified (lustre 
and lustrous), on account of His being of lustrous character. 


AMSHecaeI WHIMS VHTed T, VF AT FETA: | Gea FSM: 1291 


Or the illustration may be taken thus; just as the Sun is both lustre and 
lustrous, so is Brahman; for Brahman, like the Sun, is essentially of the 
luminous nature. 


36 Yddal 35 1130-353 


30. Or like prior time. 


alp Va Hie: Yd sUaevenlsaewaga vate afryercateads sera: | 
LCA FT agar sepusctgerc: | HhIMA Hieedal BAisy MIAeaHy| 
Tad FHAAAsa Va g! sil ARMA ‘AAR AAA 
QE: WHIMA| Hlecdal BL Hier: TAqesanal Aer’ sft sre B01 


Just as the same Time when it is spoken of as prior Time becomes the 
measure and the measured, so also Brahman is both bliss and blissful. This 
illustration is given for the satisfaction of those minds that are capable of 
perceiving very subtle distinctions. The illustration of the serpent’s coils 
is meant to inform the less gifted. This is said in the Narayanadhyatma: 
“Though the bliss of the Lord and of the released souls is identical with 
their essential nature, it is still spoken of as something related to them, as in 
the case of light or time; though bliss is absolutely identical with Brahman, 
it is spoken of as a property of His, by virtue of the principle or Visesha 
of viewing an identical thing in different aspects; just as the state of sleep 
which is nothing different from the body in sleep, is spoken of being related 
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to the body, as if it were a different thing, for example, in the phrases, ‘the 
body in sleep’, ‘the body sleeps’; also in the Padma Purana, Brahman and 
His bliss which are identical are spoken of as the qualified and quality just 


as light or time which becomes their own measure, is. 


36 Wfasared 35 1131-35411 


31. And because of the denunciation. 


‘vetoed! ‘Ae amisRa fhe’ sft Yeeg usin uo 
Sauer (sfepuscnfetpxory) 11511 


Of separate nature between Brahman and His bliss etc., by Srutis such as 
the following, “Brahmans is but one, identical with His wisdom, bliss and 
other qualities and His own essential manifestations etc., and to which 
there is no equal or superior’. Katha Upanishad says “In Brahman there is 


not the slightest difference as the qualified and quality”. 


* KX 


| UFO 1116 II 
ll! PARAMATHADHIKARANA 11161 


Paramathadhikarana (32-34) teaches that the excellent attributes of 
Brahman are not of the same kind as those known in the world denoted 
by the same terms, but that the same terms are used only to assist our 
understanding. 


36 WR: UPA eae: 35 1132-355 


32. (The qualities of Brahman are of a different nature), on 
account of His being declared as the bridge, as that which 
is beyond measure (absolutely perfect), as related (the 
original of the reflected qualities in the soul), and as being 
quite distinct from those of the world. 
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q arraftcalerareaq ‘wy dafdafe’ ‘a wy amr: oeey’‘uy 
Peat ae steona’ sft Uged qead.'adl art Pade’ seqeaery 
wearers FT ATTgTlara’ ght Para) ‘SRI |g 
Maas GIT A POAsas Wh ws faefad’ sf des 
atdiseitfereed ic] WAT TSMC H 113.2 1 


The bliss etc. of Brahman should not be thought to be similar to those 
of the world, though they are spoken of by the same words; but they are 
quite distinct in nature from those of the world. For in the following texts 
and the like: “This bliss is the bridge that supports”; “This which is the 
bliss of the perfect”. Brihadaranyaka Upanishad says “This is the immortal 
glory of the Brahman’, the Lord's bliss is designated as the bridge or the 
support of all. In the text, “That from which speech recoils” from Taittireya 
Upanishad, immeasurableness is told of the Lord and of His excellences. 
In the text from Brihadaranyaka Upanishad, “All other beings live but bya 
drop of the bliss of the Lord”, the relation between the Lord and the world 
is shown. And the separate nature is shown thus: “The knowledge of the 
souls is a different thing, the knowledge of the perfect Lord is a different 
thing. For the knowledge of the Supreme is declared as perfect, wholly and 
eternally of blissful and immutable nature”. Therefore on account of their 
being essentially different in nature from those of the world, Brahman’s 
bliss etc. are surely quite distinct. 


36 GAIL F 35 1133-3561 


33. And because (the bliss etc. of the soul) are perceptible. 


MRI! ‘Sgureaderyrcagees Oe SMA sefafa ger 
IRTgearaad THgecaraad sr allsagia: 1330 sma 
HMMs scarfeegest scat aft — 


For the very reason that the bliss etc. of the souls are given in perception 
while those of the Lord are not, the distinct nature of the latter is settled. The 
Kaundinya Sruti also says “Unperceived, indescribable and inconceivable 
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are the bliss, wisdom, power and strength of Brahman; hence they call Him 
Brahman, hence they call him Brahman’. 


Then how does that come to be designated ‘bliss’ which is not within the 
range of perception of the world? In reply to this question, the Sutrakara 
says: 


36 Garage: Wedd 36 1134-357 


34. The designation is to aid the understanding, as in the 
case of the word ‘foot’. 


Wd Uel wat wegeca caufesad’ ues 
fagar orfy’ sft cen ‘sreitfistt siafeeaewserg sua! siosreafg 
Ha FMT weg care’ sf TU 1340 1 sft GAKar(aRsar) felarwy 
ING WA HE FeaIArarem fare scad Sead — 


For the purpose of inculcating into our mind the relation between the Lord 
and the soul, though he is distinct from the Lord’s Amsas and quite unlike 
the foot which is so called in the world, still the whole world is designated 
a ‘foot’ of God, as in the text from Rigveda, “All beings are His foot”. So 
also are the Lord's qualities spoken of by words that have obtained usage in 
the world. The Padma Purana has the following to the same effect: “The 
wisdom etc. of the Lord are none of the world; they are spoken of by the 
same terms to assist the understanding of the world; as in the familiar 
illustration, “As the king of men is in this world, so is the king of the gods 
in heaven’. 


If the bliss etc. of all the souls are only the reflection of the Lord’s, then how 
to account for the difference of the same qualities in Brahma and other 
souls? To clear this doubt the following is stated. 


* * * 
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Sthaanaviseshdhikarana (35-36) teaches that the bliss etc., of Brahma and 
other souls are only the reflection of the Lord’s bliss etc., and that the souls 
may still be different and of different grades and capacities. 


Fo TAMPA WHTAMfael 35 1135-358 


35. The difference arises from the peculiar character of the 
place (receptacle or the reflecting surface), as in the case of 
the Sun’s light, etc. 


gesseeara «= ss eonfexenafaersiq «= fetfeaafasis = vaarereef 
‘Fenfequastsarera: TAT al Miaferacasrane seareenfefagrsa:’ sft 
are 11351 


Just as there is a difference of character in the images or reflections of 
the Sun caused by the peculiarities of the receptacle or the reflecting 
surface such as a looking glass, lens etc., so the bliss etc. of the Lord 
being the same, the reflected bliss etc. become different when they are 
reflected in Brahma and other souls, only on account of the souls’ own 
peculiarities, viz., essential character, devotion and other virtues. This is 
said in the Varaha Purana: “The bliss etc. become reflected in different 
ways according to the peculiarities of character and qualities in Brahma 
and other souls of the three grades, the middling, the exalted and the 
inferior . 
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35 BITAIT 35 1136-3591 


36. And because of its possibility 


‘Reaaicl CATS MAPAed: | SSSA BUTT Aarefaferarcn’ she 
fe UY 36Il I sft Lerafasrerfelareory 117 | <aAeHiet BEY Fea aa 
TAHT! Ad: HAHA STe— 


The possibility or reasonableness of the gradation is conveyed by the 
statement in the Padma Purana: “From the inconceivable powers of the 
Lord Vishnu and from the eternal gradation of devotion etc. the difference 
of bliss etc. in Brahma and other souls, becomes strictly reasonable”. 


What is seen with the mental eye during meditation is Brahman’s form: 
then how could He be said to be non-manifest? To refute this objection, 
the Sutrakara says: 


* * * 


I| AATRAcaleprworz 1118 1 
ll TATHANYATVADHIKARANA 11181 


Tathanyatvadhikarana (37) teaches that the form seen during meditation 
through the force of imagination is not Brahman; thus maintains the 
previous conclusion that brahman is non-manifest. 


36 TANSRACL MIA] 35 137-360 ll 


37. Equally Brahman is different (from what is cognised 
during meditation); for it is prohibited (to look upon that as 
such). 


Ie Hage Tapa) ‘Ata A AAa SATE Aa 
ata wa <a fafa Ae afeequread’ sf ufeeen ‘ceaa oA sa fea 
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Just as Brahmans bliss etc. is distinct from the bliss etc. of the soul, so He 

is different from that which is produced in the mind during meditation. 

For the Sruti from Talavakara Upanishad prohibits its identification with 

Brahman thus: “That which is not thought of by the mind but by which 

the mind is known, that only is known to be Brahman but not this which 

is perceived in meditation’. This is from Brahma Tarka. "They look upon 

what is reflected in the mind during meditation as the supreme Brahman; 

for in that reflection Brahman is actually present bestowing fruits on them. 

So the contemplation of the image is like the contemplation of Brahman 
in symbols. The highest Lord is to be seen only by light or wisdom. 
Meditation would secure His grace which leads to the direct perception of 
the Supreme Being’. 


In a different region and at a different time, creation etc. may actually 
proceed from somebody other than Brahman. To prevent such a doubt, 
the Sutrakara says: 


* * 


| GerTetcarfetepevy 1119 11 
| SARVAGATHATVADHIKARANA 11191 


Sarvagathatvadhikarana (38) reassures us that by this non-manifest all- 
imbued Brahman alone the universe is created, destroyed etc., and is 
in fact subject to all changes of state. Hence the necessity is shown for 
concentrated devotion to Him. 
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96 STAT MATAR MTA: 35 1138-36111 


38. From Him only (creation etc. proceed in all places and at 
all times), because of His being (for that purpose) declared 
to be present everywhere, and called Mayamaya (possessed 
of all powers and the necessary will) by scripture etc. 


Weegee Pscaled Wadd | ‘VS Ue US Gara VS Sear wishes 
ws oRa:’ — sft mrerdagfa: - ‘Ada MAA Val SAae_y | SRUTA 
Page Aaa Adel Bel AAs fas waca waraay’ sf 
aqdehrarar siecle WATT 38 ii i sft Paracafetenny 
ION SAatcare HeAeMey ded cartel 4 area! Het: ? - 


In all places, at all times, with regard to everything, only by Him, creation 
etc. are made. And the Bhallaveya Sruti says, “He is all, He is in all, He is the 
ruler of all, He is inconceivable, He is highest”. In the Chaturveda Sikha, His 
power and purpose are declared thus: “In all places, at all times, among other 
things everything proceeds from Him, from His eternal power called Maya 
which is the very essence of the Lord; hence they call Vishnu, the eternal of 
the eternal, Mayamaya or the one who measures or makes everything by the 
power of His will. Further by the term ‘etc.’ the Sutrakara implies there is 
absolutely no proof to support the suppositions to the contrary. 


Since the dispensation of fruit rests upon Karma or action, it should not be 
supposed that Karma itself bestows the fruit. Why? 


* * * 


ll HeGMMAHoT 1120 I 
| PHALADAANADHIKARANA 11201! 


Phaladaanadhikarana (39-42) establishes that Brahman is the sole dispenser 
of the fruits of which Karma or Dharma is said to be the means. 
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36 Hed BATU: 35 1139-36211 


39. The fruit (is obtained) from Him only, for this is possible 
(reasonable). 


a VaLART Het Wale A AIR aa: weheGwad 139; 


Only from the Lord alone, the fruit is obtained; for it cannot be from the 
inanimate Karma, which is incapable of independent activity. 


30 Ydcdied 3 1140-36311 


40. Also because (of His being) declared (as the giver of 
fruits) by scripture. 


‘SMA Fea wlsatq: wry’ sft 40n 
Thus from Brihadaranyaka Upanishad: “Brahman in perfect wisdom, 


perfect bliss, the gracious donor of rewards to him that makes offerings to 


Him. Brahman is highly pleased with those that know Him and set their 


heart on Him’. 


36 oF SRR vag 33 1141-3641] 


41. The Dharma is the reward and it springs from Him only; 
Jaimini holds this view from such (Sruti). 


Ud: et Ted PHAR ‘VS Sle Uy HF ORafe’ sft Maa AAA: 1441 


Only that Karma springs from the Lord which is the cause of fruit. Thus 
Jaimini thinks, from the scriptural statement from Kaushitaki Upanishad, 
“Indeed He only causes the soul to do the righteous deed etc.”. 


36 UF FJ TRAN Sq AVM 30 1142-365 11 


42. Badarayana says the aforesaid (Brahman), (as well as the 
Dharma are the cause of fruit) as they are declared to be 
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such (in general terms); but with a difference (viz., Brahman 
is the agent and Karma is the means). 


TT SQA: Hemost AF Ht wadHy! oe va HApada:| 
‘qua qua oie safe os oy’ Ste Seraeane| ‘Kea He a cprerga’ sft 
OT M42 Slt Hereriftpewry 11201 


Though the Supreme Being and Karma are both the cause of fruit, Karma 
does not guide the Supreme Being; on the other hand it is the Supreme Being 
that guides and rules our action. Thus the fact of their being the cause of 
fruit in different ways is declared in the text from Shat-Prashna, “He leads 
the soul to the world of happiness in consideration of his righteousness, or 
to the world of misery in consideration of his unrighteousness”. And the 
glorious Lord confers knowledge on the devoted for his righteousness, and 
absolves him from sin and leads him to eternal bliss; such is the boundless 
mercy of the Lord. The mere instrumentality of Karma has already been 
spoken of in the text, “Matter, Action, Time, etc. exist or cease to exist at 


the pleasure of the Lord”. 


sft sttrermraderrraccerad feetadt sgereaney dedtarearerey 


fédia: uTe: 103-0211 


Thus is the Second paada of the third Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1103-02 


acareara: (STeATeaTA:) 103 1 
THIRD CHAPTER 
(SADHANADHYAYA) 1/03 || 


ad: ie: WOS—-O3ll THIRD PAADA 1103-03) 


This treats Upasana which means inquiry into Brahman, viz., study, 
investigation and reasoning, contemplation and meditation. Only the 
devout are fit for it and only from such means the direct knowledge of 
Brahman arises. Upasana is of two kinds, (1) study etc., and (2) deep 
meditation. The former is the only foundation on which meditation 
can rise. This point forms the subject of the first Adhikarana. For only 
when all scripture is carefully studied and every statement is realised 
as consistent and reasonable, judgement becomes strong, doubts and 
misapprehensions are ended so that one can practise meditation with 
perfect concentration. 


SUAS] Ue Brad! MATRSIA werd Seaq— 


In this Paada, meditation is described. Here, it is established that an 
accurate knowledge of all that is conveyed by the whole body of Scripture 
is necessary to be acquired by eligible. 


* * * 
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| Madaraarory 11011 


| SARVEVEDADHIKARANA 11017 II 


Sarvevedadhikarana (1-5) proves the necessity of studying and 
understanding what all the Vedas mean, for there is only one taught by 
the Vedas acceptable to all. It is pointed out that the knowledge which 
every one of the eligible is fit to acquire is the result of his research into the 
whole body of the Vedas, partial inquiry never leading to a complete and 
thorough idea. 


36 UddarraAcaas AWeAveaHasrsrel 35 1101-366 il 


1. (Brahman) is the object of that knowledge which results 
from the conclusion of an inquiry into ALL scripture; for the 
injunctions, etc. are not special. 


seal foia ‘Sra geisat:’ sii dad Wide Paces ge 
‘smmcadania’ gscarfefaettar den achat arfafarecarey 11011 


The word ‘Anta used in the aphorism means ‘conclusion’. as it is used 
in “The Anta (conclusion) as to both is perceived etc.” (Bhagavad Gira). 
Then Brahman is the object of that perception which is produced by the 
consistent conclusion arrived at by a careful study of all the Vedas, For 
the Brihadaranyaka Upanishad says, “Meditate on Him as the Atman 
only”, - this and similar injunctions and the reasoning comprehended by 
them are not of a special character since they apply equally to all grades 


of devotees. 


36 erates AeHegrs 35 1102-367 Il 


2. Should it be said that the (injunctions) differ (in different 
Sakhas), there is no ONE Brahman conveyed by all scripture, 
(we reply the reasoning) is not valid, on account of (the 
statements describing Brahman) being different even in 


the same Sakha. 


Third Chapter (Sadhanadhyaya) 103ll 343 
fsa: aderat sft dal VERA aaa’ sneedtaantia’ as @ war’ 
gearferaasiard 1102 1 


As in these different texts, viz., from Brihadaranyaka Upanishad “Brahman 
is pure wisdom and bliss”; ‘Taittireya Upanishad says “Brahman is truth, is 
knowledge, is perfect”, and so on, in every branch the description being 
different, it may be stated that all the Sakhas are not meant to be studied 
by one and the same eligible individual. But this view is wrong; for in one 
and the same branch, we find varying statements as, from Brihadaranyaka 
Upanishad, “Meditate on Him as the Atman only”, “Brahman is only 
happiness, Brahman is perfect bliss, and so on. 


36 CATCAAS cere fF TAraRsflprred 35 103-3681 


3. And because the study of scripture is such (general 
le, extending over the whole), indeed on account of the 
injunction being such with regard to it, and because there is 
eligibility for observing all the permitted (enjoined) duties, 
and for understanding all scripture. 


‘cqearaiseaea:’ sft aareafee:1 feerear - de: peeisfticea: 
TREN feos’ sf Syd: ‘GdderHarin Hd odia Prag) arc fe 
el FAROE) efor: || MaaApdl BATH: Wdoreda:| gare 
eg aRRaRaedterayad — sft SATA AaseHReT 1103 |i 


The injunction or rule from Taittiriya Aranyaka, “The sacred study of the 
Vedas should be made”, is general and is applicable to all. Everyone entitled 
to study the Vedas may study all of them and itis not restricted toa particular 
branch. And from the Smriti indicated by the term ‘indeed’ would imply, 
“By the twice born the whole Veda is to be studied and understood with all 
its hidden meaning”. And all those that study and understand the Vedas are 
also fit for properly observing the duties prescribed in them as conveyed by 
the following: “Every person ought to the best of his powers to do duties 
daily in the way defined by all the Vedas; for, from such observance, the 
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highest bliss results. The division of the Vedas into branches is due to the 
incapability (of the students generally; for all the twice born persons are 
not able to discharge all the prescribed duties; and accordingly Vyasa has 
instituted the division of the Vedas and the division of duties.” 


36 Ufeletaead AAA: 35 1104-369 I 


4. And that injunction is analogous to the case of water. 


aN Ud Ue VAs Teecdd Bair cath sess Paz: a 7 
— ‘gor aaa Ulett tea SPA AL Va STATA Galfer Gerercar serfereey’ 
sit 10411 


Just as the natural law is that all water goes to the sea, so also is the rule that 
all speech is meant to lead to the knowledge of Brahman; and it is said in 
the Agneya Purana, “Just as the water of all rivers would, if possible, find 
its way to the sea, so all words according to the ability of the person lead to 


the knowledge of Brahman”. 


36 egtafa aq 35 1105-3701 


5. And (Sruti) directly shows (that). 

‘dea de: UAT fe cat often sat ATeude: weed Rees Bddercka 
fart a sigheegga: - sft agdcfearary “aah tery Afctereary 
TROT AAO! ARIA fase fess a aren’ sey HET OSH 
ll sft Wdear(=aMeN fee, NO Pdidestar Aorensereracafecad 
aTe- 

In the Chaturveda Sikha it is said:’"For the Lord cannot be realised by 
means of studying limited portions of scripture; so the Supreme Lord is to 
be inquired into by a study of all the Vedas; therefore he who seeks release 
should endeavour to know the Lord by studying and deciding as to the 
true meaning of, all the Vedas”. It is also said in the Brahma Tarka, “Only 


on the proper study and understanding of all the Vedas supplemented by 
a study of Itihasas, Puranas and the doctrines of logical principles guiding 
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their interpretation (Mimamsas), Vishnu is possible to be known, not 
otherwise’. 


An objection arises here, Brahman should be only known by a complete 
study of all the Vedas, but need to be contemplated as consisting of all the 
attributes given in all the Vedas as it would be impossible for one individual. 
In reply, the Sutrakara says: 


* KX 


ll SOME 12 11 
ll UPASAMHARADHIKARANA 112 || 


Upasamharadhikarana (6-9) establishes that meditation requires that the 
one who contemplates to collect or comprehend in one mental act all the 
excellent attributes of the Lord declared by all the Vedas. 


35 STMenRisuarefasrsad VAM F 35 106-3741 


6. All the qualities (of Brahman), positive or negative, are 
to be made the object of one comprehensive mental act 
(of a single concept, for the sake of meditation), as it is 
prescribed; like the acts enjoined upon (the person, e.g., 
Sandhyavandana) and that, too, only in the case of alj 
excellences befitting (the supremacy of the Lord). 


adder] TO, TETAS Sed CATO: | BOTT Wen: Ra: HY Ah 
deed Ud: We Uclend: | MR UgRles ea: ads aa was’ - sf 
mMeacagia:| sm a- fafeterntr oaftr addetearat ger aah wea 
wataafeest: | Va BI Wdelenaes Ua! Sheets wea 
aren rafal efi AMAT MER: | A TAIN seneary - Wa | 
gare ta ate: qperert TORS a Gare at quicakefela:’ Sa GET 1106 1 


The Supreme Lord is to be contemplated necessarily with a comprehension 


of all the excellences and absence of defects declared by all the Vedas. The 
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Bhallaveya Sruti says: “The glorious One who is Higher than the High is 
to be contemplated as declared by all the Vedas together with the Itihasas, 
Pancharatra, Puranas; and as possessing all the excellences revealed in the 
various parts of them”. And this is said also in the Agneya Purana: “Just as all 
are bound to do, if possible, all the duties described and enjoined upon them 
by all the Vedas, so the glorious Lord is to be contemplated after having 
endeavoured to comprehend in Him at once all the excellences and absence 
of all defects together; and this rule does not vary by time, place of person”. 


And the comprehension should be only of the attributes which are of the 
same kind, which become the supremacy of the Lord; but not as such as 
are conveyed by the text in the Taittiriya Upanishad, “He wept, etc.,”. The 
Brihat Tantra also says this: “He is to be contemplated only as possessing 
excellences, and never as having any defects; further He is not to be 
contemplated as possessing even those qualities which are contrary to the 
idea of His being perfect”. 


30 Saeed searches Warfasrsre 35 107-3721 


7. If it be said that the contrary too (i.e., absence of necessity 
fora comprehensive concept of all the qualities) is seen from 
scripture, we reply it is not; for there is no special authority 
to support that view. 


‘smeadartta’ siigrearqueerearaancarter Wal Va FO AoE she 
yea ‘AdPRea vafirasagaacea + J ale: Hara’ - sft 
fissaaared — scarcer 07 II 


From the statement from Brihadaranyaka Upanishad, “He should meditate 
on Him as the Atman only”, it may be supposed that the opposite viz. 
prohibition of comprehension appears to be meant; hence there is no 
necessity for it. But this view is to be rejected; for there is no special statement 
that such and such qualities are to be contemplated and such not; on the 
other hand, there is the express injunction, “With all the excellences, this 
Lord who is the one Ruler is to be contemplated, but never with defects”. 
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The emphasis in the text quoted in support of the objection is intended to 
exclude the idea of Anatman with regard to Atman. 


36 A TT VaR RIaRRRaTeaq 38 108-3731 


8. The comprehension is to be secured or not, according to 
the difference of the subject, as is the case of attributes of 
‘Absolute supremacy, etc.’ 


VERUNCTARUGER: HE: | IRRRAY Tats SAA 1108 


According to the difference of the subject, the comprehension of all the 
attributes is to be or not to be secured, for, in the passages teaching the 
contemplation of Brahman with the attributes of ‘Absolute supremacy, etc.’ 
only that much is declared. 


38 Ug Aga _ Tafs 36 109-3741 


9. If it be said that, (all Scripture being a collection of) the 
Lord’s names, (each name declaring the qualities of the 
Lord, the comprehension of the qualities is to be secured), 
we agree to it; so it has been said; (and) there is indeed that 
(authority) also. 


aque: are: | ‘ATA cde Mae TUM le Hrd sear we a oral 
fearon’ gfe ao Seth Sf Ul MeL Sh) GOMER: | THAT 
aM oat sem: wdterenaes: wefafa<a:’ - sft atfts-aget 
ODI Sf SIENA 112 11 


In the Chandogya Upanishad, Narada having told Sanatkumara of his 
knowledge of all the Vidyas, says; “Such as I am, I know but the name, 
not Atman”; from this statement, it is clear that all scripture consists of 
Brahman’s names’ therefore it is necessary to comprehend all the attributes 
connoted by the words of Scripture. This is also said in the Brahma Tarka: 
“As all the Vidyas consist of Brahman’s names which are meant to convey 
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the attributes of Brahman, the comprehension of all the attributes is to be 
necessarily secured in contemplating Brahman the perfect, and this brooks no 
question”. This view is partially acceded; for this comprehension has already 
been stated to be a requisite; and indeed there is also that i.e., authority for it, 
in the Kaundinya Sruti: “All these Vidyas are indeed the names of Brahman, 
therefore the one Vishnu is to be contemplated, with the comprehension in 
Him of all the qualities declared by the names i.e., Vidyas”. 


* *K * 


| MTafeteHLTT 1103 11 
ll PRAPTYDHIKARANA 1103 II 


Praptydhikarana (10) states that the power of comprehension differing in 
the different souls, the number of attributes meditated on together will be 


what each comprehends. 


36 WIR PAS 35 1110-3751 


10. And (both the views) are justifiable according as 
(eligibility and the power of comprehension) exist. 


qd wWodeRisqadeRsa arenas ‘Weadeqraset se 
GRA: | sees da Aye: Hae g’ sf vfasrcadfr iio sf 
WfAPOP 11031 


It is consistent to make the statement that all the qualities are to be 
comprehended in one mental act or that they are not to be comprehended, 
as eligibility or capability of the souls differ. The following is said in the 
Bhavishyat Parva: “By Chaturmukha Brahma, the Supreme Lord is to be 
meditated on with the complete comprehension of all the qualities; by the 
other gods etc. only to the appropriate extent according to their capability; 
but by men only with the comprehension of a few qualities. 


* * * 
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Il Gahyerfeterot 1104 1 
ll SARVABHEDADHIKARANA 1104] 


349 


Sarvabhedadhikarana (11) shows that it is necessary for Brahma and other 
exalted souls to comprehend many attributes corresponding to their rank 
in the scale of eligibility and the fruit they are entitled to. 


36 WahYelery 39 1111-3761 


ll. (Owing to their contemplation of Brahman) with the 
comprehension of all the qualities without any restriction, 
these are eligible for a different kind (of fruits, that is, 
exalted fruits). 


Tepe aT = hel eT waa «| “aguiforerrgen 
qed | SAR FX Farah Wars Sbratea fB" se oy sin usa 
Tarersarory 104 il adet sya fhatayqRaAea are 


Since they meditate on Brahman as possessing all the qualities of having 
comprehended them in one mental act, Brahma and others are eligible 
for altogether different results of exalted blessings in heaven. The Padma 
Purana says: “Chaturmukha Brahma can become the receptacle of perfect 
bliss, on account of his perfect meditation; while others according to their 
capability and intensity of devotion are eligible for final release and for the 
enjoyment of perfect bliss, of full measure with regard to each”. 


Now a question arises whether there is any restriction to the number 
of qualities to be contemplated, or whether contemplation is at all to 
be made by all those who seek release. In answering this question, the 
Sutrakara says: 


* * * 
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Il AMATAIHy 110511 
ll ANANDADHIKARANA 1/0511 


Anandadhikarana (12) teaches that bliss and certain other qualities of 
Brahman are to be contemplated by every one seeking Moksha, as they 
correspond to the chief result to be attained in Moksha. 


36 AMaea: WAAR So 1112-377 ll 


12. Bliss and other (qualities are to be contemplated) for the 
sake of the main (purpose). 


TUATHA Wey Aaa se PerAcquRy Val ‘AReacHre safe 
sarorn farfaan Bast a yyZaV Horarareafear’ sft sea 1211 
Sit AMaraetpewryz 1105 ll 


Towards the accomplishment of eternal blessedness, release and the main 
fruit, the Lord used to be contemplated as Bliss, Intelligence, the Faultless 
and the Master. The following is said in the Brahma Tarka; “The meditation 
of Brahman by all that seek release is, it is concluded, to be made with the 
comprehension that Brahman is the faultless, is bliss, is intelligence and 
is the master; and such meditation is necessary, as corresponding to the 
result, for that only would lead to the desired release, since the result would 
correspond to meditation”. 


* * * 
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| rafsreecarfetepxur 106 | 
| PRIYASHIRASTVADHIKARANA 11061 


Priyashirastvadhikarana (13) points out an exception. 


3 frafiexaenifrecaaragat fF 8 33 113-3781 


13. (Such qualities as) Joy being its head, or not meant (for 
the contemplation of all) but only meant for some; for there 
being difference (in the results), there must be greater or 
less (intensity of meditation). 


weraeyraadaata wast Pafseccafequrarannt: | ‘Aq wey: 
aeouren sfaved:| Rate wpHarser ya’ sR ares 11131 
\ ofa Prafseeataeory 1106 Il 


As there is increase or decrease, that is the greater or less intensity of 
meditation according to the comprehension of greater or a less number 
of attributes in one mental act so as to cause the diversity of results, all 
are not eligible for contemplating the Lord with the special attributes 
such as ‘Joy been His head’, etc. In the Varaha Purana it is said, “All the 
qualities or not to be contemplated in the Lord in detail by all; for there 
is gradation in the released state, and to such contemplation Virincha, 
the Chaturmukha Brahma only is entitled; for his bliss in heaven is of the 
highest measure’. 


* * * 
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Il SARAH 17 Il 
ll THARAADHIKARANA 117 II 


Itaraadhikarana (14) states that the gods have according to their eligibility 
to contemplate an increasing number of qualities. 


3 SA RAMA 8 1114-3791 


14. And the other (qualities) are to be necessarily 
comprehended in one mental act by others, according to 
the results they are entitled to. 


SR TT: weraramanaeder: i4i ou sft sade 
(Hep) OT ll STMERITWMERIAVATS — 


The other qualities viz., all those that are between the four mentioned for 
men and all that is meant for Brahma with reference to the different results 
to which the gods etc. are entitled, are to be comprehended in one mental 
act during meditation. 


In the following two Sutras, the reason for the wider comprehension and 
the narrower one is shown by the Sutrakara. 


* * * 


Il Seararfeprvr 108 Il 
ll ADHYANADHIKARANA 11081! 


Adhyanadhikarana (15-16) discusses the optional nature of contemplating 
and comprehending the attributes more or less, by the different souls; and 
adduces reasons for each of the alternatives. 
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36 ARAMA WANAMTI 3 1115-38011 


15. For the purpose of meditation (all the attributes are 
declared by Scripture), on account of the absence of any 
(other) purpose. 


area fe We TON SIT WANA RMT ‘STAY eae TOA 
SOT | AAA LAT CATA TOT: MASA Be: ll ARAL WAN SAI 
arpa xavTeaTey Total trey: peed’ sei cea aI “AUT: 
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sft TeATAT 1115 11 


Indeed only for the sake of inducing proper meditation all the qualities of 

the Lord are declared by scripture, and there exists no other purpose for the 

declaration. Accordingly the Parama Samhita, says: “The declaration of the 

qualities is made for the purpose that they may be known and contemplated 

as existing in Brahman; hence all the qualities are necessary to be known 

and to be contemplated in Hari, the purifier, and no other purpose could 
be seen in the Vidyas than that they are necessary for knowledge and 
contemplation, the performance of duties enjoined by Scripture, the study 
and repetition of Scripture”. In the Brihat Tantra also it is said, “Doubtless 
all the qualities should be known and contemplated, and no other purpose 
of any importance could be seen in their description, and from combining 
knowledge and meditation together of all the qualities, the most important 
of all ends is to be obtained, for that most important end cannot be achieved 
by any other means’. 
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3o SIMWMseeT So 116-381 


16. And from the Sruti containing the word ‘Atman’, (limited 
comprehension is meant in the case of some). 


‘MAGI SUTTAERIAL 116 ill Sfer Steararfatarevrz 1108 


Brihadaranyaka Upanishad says. “He should meditate on HIm as the 
Atman only’; this Sruti furnishes authority for limited comprehension of 
the attributes in contemplation by some. 


* *K 


| SIcPTElcafaprxvr 1109 11 
ll ATMAGRUHITYADHIKARANA 11091! 
Atmagruhityadhikarana (17) clears the doubt produced by the option 


discussed above, whether bliss etc., should or should not be contemplated 
along with ‘Atmatva’. 


do aTSTTElA Rage 39 1117-3821 


17. By the term ‘Atman’, all the four, bliss etc. are 


comprehended, as appears from the subsequent sentence, 
just as it is the case in other texts. 


7 Darras: yee scafHferte:) ae: aed SAAT Fe 
‘fs Fal’ Stracarrsreayere: | ‘sta ala ad vrata’ syd 
‘saree Mefscareg youd | Preacared cdenssAfea deanlertRtea:’ 
sft FST 7 Ste steTTSafPaory 1109 


Further the emphasis in the phrase ‘as the Atman only’ is consistent with 
the statement made in the Sutra, “Bliss etc, for the sake of the main 
purpose”; for just as in the texts, “Brahman is truth, is wisdom is perfect:" 
(Taittiriya Upanishad), “Brahman is pure wisdom, bliss” (Brihadaranyaka 
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Upanishad), the adjuncts are taken to imply other attributes also. So the 
term ‘Atman’ in the text under question implies all the four attributes; for 
the subsequent sentence has “Indeed in Him, the Atman spoken of, all 
these qualities meet” (Brihadaranyaka Upanishad). And it is said in the 
Brihat Tantra thus: “Because of His being in the experience of perfect bliss 
and wisdom, eternal and destitute of defects, the Lord of Lords is called 
Atman by those that understand and expound the Vedas”. 


* * * 


| St-aqarfstemxvy 1110 11 
ll ANVAYADHIKARANA 11701 


Anvayadhikarana (18) teaches that all should contemplate Atmatva the 
attributes connoted by the term ‘Atman’. 


35 Bragefea Aq RMNSIMRUN 35 1118-383 I 


18. (Should it be said that limited comprehension could not 
have been meant by the Atma Sruti) as the word Atman 
connotes all the qualities, we do admit it also, on account 
of the emphasis. 


VAIS SCT tse afer) ‘STMCATARTCA Tee: RAR Wawa 
sf aaa aq Bay! Wreeda! adda | aren 
WaTSRAT TAA WAS i Ste Steaqanfelarorz 1101 


It may be said that in the word ‘Atman’, there is the declaration of all 
the qualities, as appears from the statement, “The word ‘Atman’ is used 
to denote the Supreme on account of His being perfect in all qualities”. 
Truly this also may be, as it is evident from the emphasis thrown upon the 
word Atman thus, ‘As the Atman only’, otherwise the statement requiring 
the perfect comprehension of all the qualities in one mental act would be 
contradicted, for in the single mental act of Brahma, all the attributes of 
the Lord are simultaneously presented by the single word Atman; and this 
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is what is meant by comprehension in this connection; and this is possible 
only when the word connotes all the attributes. 


* * X 


Il Hrataaeoy 1111 
ll KARYADHIKARANA [11 7 I 


Karyadhikarana (19) teaches the qualities of Brahman should be 
contemplated as those not found in the things of the world. 


36 PRAM 35 1119-384 Il 


19. As the effect (the released state) is a result which is said 
to be none of the world, the qualities to be comprehended 
and contemplated in Brahman should be, (none of the 
world), different from those of the world. 


PMRAMIGSASel Vs QUT BUTEA: WAU I Sher prat(eeat) fetepeory AH 


In the text, “The qualities of Brahman are not like those of the world; 
therefore only qualities not found in others in the world are to be 
contemplated in Him; for the result of the contemplation viz., heavenly 
existence is different from everything of the world; “the nature of the effect, 
viz., Mukti being thus described, only the qualities that do not form part 
of the world’s nature are to be contemplated. 


* * & 


ll PAMMTAHRoy 1112 II 
ll SAMAANAADHIKARANA 111721 


Samaanaadhikarana (20-21) shows that the result corresponds to the 
means, i.e., the meditation practised. 
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36 TAM Vd AAAI 3 1120-385 Il 


20. Still, the comprehension (in the case of some) must be 
only of general attributes, the special not being different 
from (being implied by them). 


agdeastt PARMA ER: | tg Aasmaan ararieari yeaa Fy 
coftr<anesaaafare, 20 


Even among the extraordinary attributes, the comprehension must take 
place only of the general attributes but not of the occasional attributes 
separately such as ‘being three-footed’; for they are implied and included 
in the general attributes of the eternal prowess of the Lord. 


35 UraedaqRanfy 35 1121-3861 


21. (But in the case of Brahma), the same (i.e., comprehension) 
even of the other attributes is admitted, on account of 
their being (eternally) connected (with Brahman), (in his 
comprehension). 


Tears feacad fama gradi 
Tras Ged A Uera:! faked ays a fe adquniete:’ 
sft seat N21 Sf VAraeataROFy 1112 11 


Such qualities as “being three-footed’, etc. being connected with the 
Supreme and hence being eternal are fit to be comprehended in detail 
during meditation by Chaturmukha Brahma. This is said in the Brihat 
Tantra also: “Doubtless the quality of ‘being three-footed’ and all others 
are to be comprehended only by Brahma; and others are not entitled to it; 
for he is the most exalted by his virtues of all the eligible”. 


* * * 
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| Tarfasrsurrfetepeur 1113 1 
ll NAVAVISESHANADHIKARANA 11131 


Navaviseshanadhikarana ((22-23) settles a further question whether all 
should contemplate the qualities connoted by the term ‘Atman’. 


38 7 TT fast 35 1122-3871 


22. (The term ‘Atman’) may or may not (connote all the 
qualities) according to difference of (qualification or 
eligibility). 

TOT ssagrecs UeOrTEta: | sftp Reese, 1122 1 


The comprehension of all the qualities by the term ‘Atman’ may or may not 
arise, as the eligible differ in their capabilities and qualifications. 


35 agate @ 35 1123-38811 


23. And the Sruti (distinctly) shows that. 


‘Sah TOIaeel sat sercararst a aa’ sft Teale: Tex 
sta fasionfiaory(amifetarory) 1113 1 


It is the Bhallaveya Sruti which runs thus, “With regard to Brahma and 
others, the word ‘Atman’ declares all the qualities, but it does not, with 
regard to others’. 


* * * 


I Scary 1114 I 
| SAMBHRUTYADHIKARANA 1114 


Sambhrutyadhikarana (24) points out certain attributes are not to be 
contemplated by all. 
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36 Gyfreqearals Aa: 36 1124-3891 


24. For the same reason the attributes of being the 
‘nourisher’ and the ‘pervader of all by light’, are also not 
meant for contemplation by all. 


aeyfageret aff eqetryadedeal ARIS sa va Shaanfesiarg ‘ear 
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“Being the nourisher’ and ‘Being the pervader light’ are also attributes to 
be comprehended in the meditation by the gods, etc. not by others; for the 
same reason of on account of the difference of eligibility or capability. It is 
said in the Brihat Tantra thus: “The qualities of being the ‘nourisher’, and 
the ‘all-pervader’ etc. are only meant to be contemplated by the gods, while 
bliss and other qualities are meant for all; otherwise, the contemplation in 
violation of this rule might be productive of evil consequences”. 


A doubt may arise thus: That Vidya in which a large number of the 
attributes is given, is meant for the exalted souls; and the other Vidyas for 
other souls. But this view is to rejected; for, 


* * * 


| Goufdenfepeor 1115 11 


lt PURUSHAVIDYADHIKARANA 11151 


Purushavidyadhikarana (25) answers the question why the qualities 
declared in all the Vedas should be known by a study of all the Vedas if 


they are found to be given in a particular portion. 
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36 GeSararMat URIFAAMIL 35 1125-3901 


25. The attributes are to be comprehended from all the 
Vidyas because even in Purusha-Vidya, (while some only 
are mentioned), some others are not. 


TMM Aiea! ‘Ada: Gey BA wr 
AoedRer: | cafe tq ads Tere Hrafadete:’ ster sera 1250 se 
gosfeenteterxory, 1115 


For even in the Vidya or knowledge conveyed by the Purusha Sukta, which 
is considered the highest of all the Vidyas, some of the qualities required 
to be known by the eligible are not declared. The Brahma Tarka says: 
“Throughout the Purusha Sukta, the qualities of Vishnu are declared more 
than in any other; even there all the qualities are not exhaustively described; 
hence they are to be comprehended from a study of all Scripture”. 


* * * 


| Teqrerfetepzuy 1116 | 


lt VEDHADHIKARANA 11161I 


Vedhadhikarana (26) excludes some other qualities as not being fit to be 
contemplated by all. 


Il 35 dareeerq 35 1126-3911 


26. (The attributes conveyed by such terms as) ‘kill, etc.’ 
(of piercing etc.) (are not meant to be comprehended in 
contemplation by all), on account fo the result being of a 
different character. 
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‘fia fate guitetia wericr wae aceareat dsaabrenfleriar we 


aR TTL ST TST Ul BY SerahPaROry EH 
AURA Hae AF deat setfer — 


The Brihat Tantra says thus: “To such forms of contemplation as ‘O Lord 
break the strength of the wicked; pierce them; destroy them’ all are not 
entitled; for it is not fit that ascetics should contemplate in such manner, 
since the purpose thereof is of a different character and does not behove 
ascetics. Hence eligibility is not the same in all. And by the improper form 
of contemplation, their souls might not only spoil their purpose, but bring 
positive evil upon themselves’. 


A question arises whether the released soul in heaven has or has not to 
perform meditation. In reply the Sutrakara says: 


* OK 


Il SaTGROZ 1117 
ll HANYADHIKARANA 1117711 


Hanyadhikarana (27-28) states that even the released meditate on God 
and thereby emphasises the indispensability of practising meditation as the 


means. 


9 SM TORAMNIA PMGRIYMMAAL TH 3 127-392 


27. In fact even in the released state, the released perform 
meditation, but only at their pleasure, just as the twice-born 
(even after the due course of duty is over) are of their own 
accord repeating Yajus (praises) and Saman (songs) with 
the sacred grass in their hand; for all the injunctions end 
in leading the soul to knowledge and thereby to Brahman; 
and this is declared by Scripture. 
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PORIRARAAR ees PMeGywMaed Ae sore: 
‘Tega TAY’ Sher Alera era CaS SLI TEAL’ CTL APTS 
seanle| Sete U- “ACHT aft fe pdfea MeeaO RA Be: 1 Fase foo: 
preradad sta ‘pon yrtkRoad diaate:’ sft TARA 1271 


Just as the twice-born after the performance of the daily study enjoined 
upon them, viz., Brahma Yagna, they recite the praises Yajus and other 
mantras and the songs of Sama Veda wearing merely at their pleasure 
the Kusa Pavitra on their finger; so also meditation etc. in the world of 
heaven are performed by the blessed of their own accord. For all the other 
injunctions are only subservient to the statement from Taittireya Upanishad 
referring to the final beatitude, viz., “he who knows Brahman attains to the 
Highest (Brahman)”. And this optional performance of devotion etc. by 
the released is spoken of in such texts as “He remains singing the Saman” 
(Taittiriya Upanishad); also in the Brahma Tarka, “Indeed even those that 
have attained to heavenly bliss perform of their own accord the meditation 
of Hari, just as Brahmins after their regular duty recite the Vedas, observing 
the rule of wearing Kusa grass etc. sitting with their face to the east etc.”. 
Further, the Bharata says: “Krishna the Lord of perfect bliss is worshipped 
by the released from whom all wrong knowledge is swept”. 


$0 PERMA AMMA] AAT AY 35 1128-3931 


28. The devotion in heaven is optional, for then (there) they 
have nothing to cross over; thus some Sakhins read. 


ereediasiaday Aner dia ‘dif fe caer waft safe’ sit ax 
goal argu a — ‘Reraercaarar J SAA UAT: | Teele Ta: Ha 
FON WW Ta! delademmed weeaorad oe’ si u2sii i ge 
ARTY (U1. Salary) W171 Hala Hele AF scars — 


The devotion of the released is to be admitted only as proceeding from 
his own choice, for he has crossed over everything undesirable; and some 
Sakhins actually read thus from Brihadaranyaka Upanishad, “For then the 
soul has crossed over all miseries and become directly related to the Lord 
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that is seated in the heart of all”; and this is said also in the Vayuprokta: 
“Those that have attained to the stability of wisdom by the knowledge of the 
Supreme Being, and thereby to the region of Brahma, having there received 
initiation from him to go to the Supreme Being along with Brahma: and 
when they have thus crossed over all that is to be got rid of, they meditate 
on the Lord, only at their choice”. 


Next in reply to the question whether the released are or are not engaged 
also in the performance of sacrificial and other acts, the Sutrakara says: 


* * * 


| D-ATeHT 1118 11 
ll CHHANDADHIKARANA 1118) 


Chhandadhikarana (29-31) discusses whether the released are bound to 
perform the holy acts. It is stated that they may or may not do as they please. 
Otherwise they cannot be said to be released and it is reasonable that what 
is purely the means ceases to be pursued when the end is gained. Hence it 
becomes clear that even in Samsara, meditation has to be chiefly practised. 


3 Brad SAMPARA 3 129-3941 


29.On account of the absence of either (cause), they perform 
holy acts at their choice. 


CEB Haley A AT! F-AMACAATAA RATA 1129 1 


At their choice they do or do not perform holy acts, for they are neither 
bound to do, nor liable to any evil consequences by Omitting to do. 


36 Tea aT ySaS-AeM & FART: 35 130-3954 


30. Only when it is optional or only when there is neither 
compulsion to do nor fear of violation, the attainment 
of heaven is an accomplishment; otherwise jt would be 
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contradictory to (inconsistent with) (the notion or state of 
release and blessedness). 


FUT TS (8 Nea! SAM AeA F RAT “Barker wt IPS 
Halfelad pad | Peasimeucdacd arated ery Hhoraceaparn J We: 
TRICH: | WIR FRITS Mee’ Sle fe TANTS 113011 


Only when the compulsion to do and liability to punishment for omission 
are absent, the state of being released or heavenly existence would be an end 
worth seeking and accomplishing; otherwise it would be no release at all. 
And the Brahmanda Purana has the following to the same effect: “Those 
that have crossed over all misery that is to be got over and have attained 
to the blessed existence by the grace of the Lord, sometimes perform acts; 
sometimes they do not at all; but their very essence consisting of eternal 
wisdom and knowledge, they always meditate in the Lord of Lords; for 
they are neither in bondage nor in fear of omission and they do everything 


only of their own accord”. 


36 VOGT Aerseleiiacl 35 1131-396 | 


31. And on account of their (the released) having obtained 
the fruit, of which it (action) is the cause (means), this state 
(i.e., performing acts at their pleasure) is but reasonable, as 
in the instances of the world. 


BOTALATMTA: | WCAC] TAROT HORA! AT Sieh ereleas fasomruntes 
PA PATH ASSAT HUET FT Heifel FT USAW Wl Sfer SeareHeory 1118 


This state of the optional performance or omission of acts by the released 
souls is also reasonable; for they have fully achieved the fruit to which 
duties can lead them; and this is also a matter of observation in the world, 
viz., that, after having performed such duties as Vishnu-Kramana forming 
part of a main act enjoined upon him and accomplished the latter, the 
sacrificer may or may not at his will observe Vishnu-Kramana. 


* * & 
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| SIAAATAHRT 1119 II 
| ANIYAMADHIKARANA 117911 


Aniyamadhikarana (32) declares that no one who has seen the Lord and 
known Him directly fails to attain Moksha. 


38 siPras: Was Rewee AMMA] 35 1132-397 I 


32. There is no restriction or exception to the (release) of all 
(that have directly seen the Lord), on account of there being 


nothing (said) against it, and on account of (the authority 
of) the Word and inference. 


WMEaSTaarafe epsifeesieorfa: beifrer, saodeRPar git A Arden 
‘ayn seta Qo Ardea: fy aciqeh:’ - wqudenfetene aa 
Read ‘A oRagetad, cyfrrgyatt yal aa sak Teng: Syfeehe 
aft BUSIWAeT! Fa STAN VATS 1320 i gfe 
arfeaarfaeeury 1119 Il 


It should not be supposed that even of those that have attained the direct 
perception of the Lord, some obtain release and some do not, as in the 
matter of comprehending the qualities of Brahman; for though there is 
a restriction with regard to the comprehension of the attributes for the 
purpose of contemplation, as in the text, “All the qualities are to be 
contemplated by Brahma only but not by the other gods even; much less 
by men”; there is no such prohibition or restriction as to Moksha. This 
may be seen from the Kaundinya Sruti, “No one that has known Brahman 
is subject to the experiences of life in this world - Samsara; he certainly 


becomes, released, casting off Samsara. Hence they call Him the end of 
Samsara . 


* * * 
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Il Mraehstortqrret 201 
ll YAVADADHIKARADHIKARANA 11201! 
Yavadadhikaradhikarana (33-34) proves that the eligible are graded 


according to their powers of meditation etc., both in life here and in their 
heavenly existence, and shows how this absence of equality cannot affect 
their blessedness in heaven. 


36 Macharsdreaeriftankpunry 35 1133-39811 


33. The rank (in the heavenly world) of the eligible is (graded) 
just according to their eligibility. 


Far Bersted fafsrsact Va Hepa seal fafSrsaa | ATA Hea fort THeysey: 
MOT A CAT CNY SAAT SAIGAA VSIZA VI Wa aaa’ ss 
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As their eligibility for meditation is greater, their blessedness in heaven is 
also of greater intensity. Accordingly, the Chaturveda Sikha says, “The bliss 
of the Gandharvas is greater than that of men; that of Rishis than that of 
the Gandharvas; that of the gods than that of Rishis; that of Indra than that 
of the gods, that of Rudra than that of Indra, that of Brahma than that of 
Rudra, and he (Brahma) indeed is Satananda (blessed a hundred times)”. 
The following is in the Adhyatma; “Knowledge, meditation and the bliss 
in heaven, all increase in degree and measure as the gods stand higher in 
rank one over another’. 


3 seRfaar cae: PATS Gaadd AEH 35 1134-399 


34. But the gradation (inequality) among the released does 
not become the cause of variances (jealousy etc.) between 
them, because they have their mind set on (Brahman) the 
imperishable and are all equal (in being free from defects); 
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and (the inferiors) are indebted to the superiors, as the pupil 
is to the master). 


a areas fate wate seeccererMreereaeatse Aare 
giacateedd Sh FT geet — ‘Aer staagt fags da asi 
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From the absence of equality between the released, jealousy etc. does 

not arise between them: for all have attained to the direct knowledge of 
Brahman, and are free from defects or shortcomings, in which respect they 

are all equal; and there is the grace of the superiors to which the souls of 
lower grades are indebted. This may be illustrated by the case of the pupil 

who has moved himself to the preceptor that leads him to Brahman. All 

this is said in the Tura Sruti, “The classes of souls in the world of bliss are 

various and of various grades. But they are not at variance with each other; 

for they all know Brahman, and are free from faults; even in the world, 
mere inequality of rank does not become the cause of discontent etc. as 
observed in the relation of the master and the pupil etc.; then where could 
there be any cause of difference among those that have after release attained 
to real wisdom’? 


* * 


| SASTAAN AHL 11211 
| IYADAMANANADHIKARANA 1121 II 


lyadamananadhikarana (35-37) decides that Mukhyaprana is at the head 
of all the souls and the series of eligible in the ascending order ends with 
him. 
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35. It (the gradation of the eligible) is of this limit (terminus), 
as (Sruti) declares. 


TARA WOR! A Woe fRiga SHA aes 
Ysa CAL St A aA TOM arg AY YUH fS wONgAr wo ea 
TURTATgI A’ sft PUG: 1135 1 


Though superiority of one over the other in the ascending order beginning 
with the deities presiding over Nama etc. and ending with Prana, is described 
in the Chandogya Upanishad and none is mentioned higher than Prana, 
still it may be supposed that there is someone higher than Prana as in the 
case of the previous members of the series; but this cannot be stated. For 
Prana is at the head of the eligible, and with him the series ends; i.e., he is 
the ultimate link or step of the series in the ascending order. This may be 
seen from the Kauntharavya Sruti: “Prana indeed is higher than all others; 
for none is higher than Prana; so Prana is foremost among the eligible, and 
so he is called the Foremost”. 


36 HANI YoMPTaee Aq ASH 35 1136-4011 


36. If it be said that there may be someone between Prana 
and the Akshara (Brahman) as between the previous 
members (elements), it is to be denied; for that is declared 
(by Sruti). 


OT FA VRAD STN, Ves WOT OTA feel Shel aa 
DUTTA AY! SUAS AT ATPL! GSA AAA 1136 | 


Just as in the series from Nama to Prana, there is one above another, so 
there may be one above Prana too, besides the Supreme Being; but this 
supposition is groundless: for authority has been furnished as to the absence 
of one of the same order above Prana, while no authority exists to show 
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otherwise; on the other hand the existence of one above another is seen in 
the case of every other member of the series. 


38 seen Varqaarakfe Paaesad 3 137-402 i 


37, If it be objected that otherwise (i.e., there being none 
higher than Prana), he cannot be different from the 
Supreme Being, we reply the objection is not valid; for (it is 
fit xe narrow the denotation of ‘all’ in the Sruti) as taught by 
Scripture. 


HOR SARTACY RATETAT NSTTTAPRAR Ta qequeeaguad: | apa: 
eee ee 37 W Sa SAeMAATCaory 
N21 - 


When it is stated that Prana is the foremost of all, it may seem that the 
separate nature of Prana from the Supreme is not possible to maintain; 
but this is no difficulty; for the statement will be seen consistent if shines 
are admitted as postulated by Scripture; and the Scriptural teaching here 
-s that Prana is superior, not absolutely to all, but to all other souls and the 
Supreme Being is superior to Prana. 


* *K * 


I COPAERTAHRT 1122 11 
1 VYATIHAARAADHIKARANA 11221 


Vyatihaaraadhikarana (38) establishes that Brahman is the immediate 
superior to and is the Lord of Mukhyaprana and that it is right to 
contemplate Brahman. 
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3 cafrer’ fafsista taxa 35 138-403 1 


38. It is proper to hold that Satya, the Lord, is superior to 
Prana, (as it may be seen from) supplying the ellipsis, for 
they (Chandogyas) have added to Satya a distinguishing 
element (particle) as in every other case. 


Och WON CAI SAC Yatenrearerar’ wa g a siftaeafer’ sfa fafststea 
fel aaerg fastsory, ‘saacd fe cam safe fe Amare Aes: FORA 


qeared Page de: sft a seas 1381 0 sft aftertawy 
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That the superiority of the Lord is declared in the passage would become 
evident on supplying the question and answer as in the previous cases; for 
the Sakhins distinguish Satya from Prana thus: “But he indeed speaks of 
the Supreme Thing, who speaks of Satya”: (i.e., by using the word ‘Bur 
they draw the distinction that he who speaks Satya is really speaking of the 
Supreme Thing). Just as there is the use of distinguishing attributes and 
statements in other cases, so also distinction is drawn in the case of Satya 
by saying, “But he etc.”. And this is said also in the Brihat Tantra: “The 
superiority over man of the gods remains the same even in heaven; and 
over them, of Prana; and over Prana, certainly that of Hari, the eternally 


blessed”. 


Then an objection may be raised thus; not only Vishnu called Satya is 
above Prana, there are many others too; for after Satya, Kriti, Nishtha, 
Vignana and others are mentioned as different from one another. But this 
objection is not valid. 


* * * 
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| Wearerfsepxoy 112311 
ll SATYADYADHIKARANA 11/231] 


Satyadyadhikarana (39) answers an objection to the foregoing conclusion 
and interprets the Chandogya Sruti which refers to Brahman, the Lord of 
all. 


36 Ga fF Peqea: 3 1139-404) 


39, Because the same deity (spoken of as the Akshara) is 
(described by the terms) Satya etc. 


ANCOR Ud UNAAATAT: CRIT: | Teac BT — ‘APT woeape 
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Satya and other words denote the qualities which only form the essence 
of the same Supreme Deity. This is said in the Brahma Tarka: “To Him 
who is different from, and exalted over the group of which the first is 
Nama and the last is Prana, and whose essence consists of Satya, etc.- who 
is true etc., to Him, the glorious Vishnu, the creator of all, obeisance is 
made. Obeisance is made to that glorious Lord, whose qualities beginning 
with Satya and ending with Ahamkara are described in the Sruti and from 
whom alone the soul obtains release”. 


As Prakriti also seems to have birth etc. and She may come to be in Samsara, 
why is it that She is omitted to be spoken of among Nama and others? In 
reply to this (the following) is said: 


* * * 
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Il BPR 124 II 
ll KAMADHIKARANA 11241 
Kamadhikarana (40-42) shows that Sri Lakshmi being eternally blessed does 


not come under the head of the eligible who have to practise meditation 
etc., as the means of obtaining release; and that out of overflowing love 
and devotion she also contemplates the Lord. Thus Mukhyaprana is 
proved to be the highest of the eligible and there is none between him and 


Brahman. 


36 HMAeaea Ga UAAANeA: 35 1140-4051 


40. (The intelligent Prakriti has not to perform meditation 
for knowledge); for She becomes only manifest in other 
places; and also (always) remains there of Her own accord, 
agreeably to the Lord’s will, as may be seen from the Sruti 
which has the word ‘abode’ (Ayatana), etc. 


Teed FRM Resa aNidigaresyaRo ‘afar 
Waele Udewr 4 eatery Gar uepfertaepie:’ - sft agg: | ‘ATTA 
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shamngeld fhRrard! tease FT del aaa F VyaTey’ sfet sarah 11401 


Of Her own accord She who remains in the main sphere, also manifests 
Herself in other places too, following the Lord’s will; for the Vatsa Sruti 
says, “That of which all the world is the abode, which suffuses all time, on 
whose Will everything depends, which knows everything, which is never 
subject to bondage, but subjects everything to the bondage of life, - that 
is Prakriti, the unmodified”. The following is said in the Brahma Tarka; 
“The Nama and others as subject to bondage and the perfect Lord as their 
redeemer are spoken of in the Sruti; the Avyakta or the intelligent Prakriti 
not being either is not spoken of in that context; similarly in another Sruti 
the individual soul and the Lord are spoken of and nothing else; on such 
occasions it is usual to speak only of the two entities concerned’. 
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35 BARAT: 33 1141-40611 


41. On account of the (naturally) intense love and devotion, 
there is non-omission (of meditation etc. on Her part). 


sages fefasrsredoRmreereren vat) ‘ger siicageisty 
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Though not subject to the bondage of life, yet only on account of Her 
exceedingly intense love and devotion by nature there is the non-omission 
of meditation etc. on Her part. It is so said in the Brihat Tantra; “Just as Sri, 


though eternally blessed, absolutely accomplished, eternally contemplates 
Vishnu, so shall the devotee of Vishnu do”. 


35 BORIS 95 1142-4071 


42. She is eternally blessed on account of Her eternal relation 
(to the Lord), as seen from declaration to that effect. 


sTafeaniet Taras =89y 6 Re eT 
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It is reasonable that She is eternally blessed, because She is intimately 
connected with the glorious Lord through eternity. This may be seen 
from the distinct statement made in the Gaupavana Sruti: “He who is the 
Supreme and She who is Prakriti, - these two are without beginning or 
end, exist together through eternity, are eternally blessed, perfect without a 
beginning and perfect without an end; in Her the Supreme Lord is rejoiced; 
in Him Prakriti is rejoiced; in Himself the Supreme Lord is rejoiced, but in 
Herself Prakriti is not; hence they call Him THE SUPREME”. 
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Indeed the meditation is meant for the direct perception of the Lord; 
and that may arise from study etc.; then what necessity is there for 
pursuing all the means of hearing (study) etc.? In this connection, the 
Sutrakara says: 


* K 


 freaonfetaecr 1125 II 
| NIRDHARANADHIKARANA [1251 


Nirdharanadhikarana (43) decides that it is not sufficient to adopt any one 
of the means but all should be followed, as Sravana, Manana etc., have 
distinct functions in producing the knowledge of Brahman. 


36 afrahunetaredgge: Yereanftigee: Tor 35 1143-4081 


43. Discernment (accurate perception) of truth and 
conclusive understanding of the Vedas are different from 
the direct perception of that (Brahman); and their direct 
(immediate) result is indeed the removal of obstacles (to 
direct perception). 


TaMeaa daelargd Tage: yorla fegreca’ SICA Ase GeaT: sill 
veel Pfeenfacea’ sft afi yaaa saonfeet arenafradareasian 
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Decisive ideas of all that is true and the conclusive understanding of 
all scripture that such and such is the meaning and no other, are both 
quite different from the direct perception of Brahman. By the term 
‘indeed’, the Sutrakara points to the Sruti in Brihadaranyaka Upanishad, 
“Verily the Atman is to be seen, heard, thought and meditated on’ - the 
consequence of hearing etc is the removal of obstacles to seeing Brahman, 
such as ignorance, wrong knowledge, doubt etc. And the Brahma ‘Tarka 


Third Chapter (Sadhanadhyaya) |l03ll 375 


has the following: “By hearing, studying scripture, by reasoning and by 


contemplation, having expelled the gloom of ignorance, wrong knowledge 
and doubt, he obtains sight of Brahman’. 


* * * 


Il WEAR 126 11 
| PRADANADHIKARANA 11261 


Pradanadhikarana (44) teaches how each has to perform meditation i.e. 
according as the preceptor permits him to do. 


35 Waltaed fe ag 35 1144-4091 


44.Sravana (hearing etc.) only joined to instruction imparted 
with full grace (by the preceptor becoming the means of 
seeing Brahman); for that is said (in the Sruti). 


aq sauna seefttata, forg Sfradea gen qeed ade vate 
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The sight of Brahman not to be attained merely by means of hearing etc; 
but only when coupled with the direction of the preceptor as to how to do 
so. the precept would bear results only as the preceptor bestows it upon the 
pupil; for it is said in the Sruti thus: “The person who has a good preceptor 
knows Him’. 


In the following it is discussed whether the grace of the preceptor or one’s 
own exertion is more effective. 


* * * 


376 Brahma Sutras with Madhvacharyas Commentary in Sanskrit and English Translation 


| fe RaaHLT 1127 I 
li LNGABHUYASTVADHIKARANA 1127 II 


Lingabhuyastvadhikarana (45) shows the grace of the preceptor has a 
greater power than all the efforts which the pupil makes, and therefore it 
should be secured by all means. 


36 felsic actaedalt 36 1145-41011 


45. On account of the plurality of indication, that indeed is 
more powerful (in that respect, and that) Sravana etc. also 
is declared necessary by Sruti. 
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This may be seen from the statement which Satyakama makes in answer to 
his masters inquiry, though he had known the Vidya from Rishabha and 
others, thus: 


“May your worshipful self be pleased to impart to me what is for my good; 
for I have heard precepts only from those like your reverence; but Vidya 
that is learnt from the preceptor attains stability”; again from the permission 
granted to Satyakama by his preceptor thus: “Indeed nothing of this will be 
lost to you”, as well as from the statement made by Upakosala the pupil and 
his preceptor Satyakama's reply thus: “True is that I teach you now. to him 
who knows it shall no evil cling, even as drops of water cling not to the leaf 
of the lotus. He who glows in the depths of your eyes— that is Brahman. He 
is the Beautiful One, he is the Luminous One. In all the worlds, forever and 
ever, he shines!”. Thus many are the indications of the fact that the grace of 
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the preceptor is the stronger and more important; but then it should not 


be supposed that the grace of the preceptor would suffice; for, according 


to the injunction, “He is to be heard, thought etc.” that also, viz., hearing 
etc. should be performed. It is also said in the Varaha Purana: “Powerful 
is the grace of the preceptor and nothing can be more powerful than that; 


however, for the purpose of release, hearing, study etc. are to be practised”. 


* * * 


i fapeuifetartr 1128 | 
ll VIKALPADHIKARANA 112811 


Vikalpadhikarana (46-47) incidentally discusses the question whether the 
pupil may go to different preceptors after being initiated by one. 


35 Yofetened: HHUA HAMA 35 1146-4111 


46. An option for the change of preceptor in the matter 
of grace (to be shown by the new master) obtained is 
admissible as in the case of mental acts. 


qa adore va TOR Pas: | SAT AAS Ue GVA: Selle Saar cer anes: 
Pa) AMehparad, sersaeasa: TAA! ‘GETTY cea: eta 
Teafe! Tataafraror flog: PAA SAGA UaH: Cag 
PHY BMT AAA Ts HT Tete Goad’ st FET Ware aaq 
Ta VAY ale | Pal GALT TElaefeRes Hc: il AMAA: Takis aca: 
SAAN Ad! Vs IRifscaes flepent Tavis a’ sf sersfearary 1461 


It is not obligatory that he who is at first sought as preceptor is to be the 
only preceptor; even another preceptor that may happen to be afterwards 
found, may also move to, if the latter is capable of conferring on him the 
pupil the full grace. If the latter should happen to be an equal, superior, or 
inferior, to the first preceptor and if he should of his own accord offer his 
instruction then either in accepting him or rejecting him, an option has to 
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be exercised, as in the case of mental acts i.e., in two acts of meditation equal 
efficacy, either of them may be chosen. The following is in the Brihat Tantra: 
“If a preceptor superior to the first should of his own accord come to the 
pupil, he may be accepted without question; but it is optional in the case of 
equals. Not having received the full grace, Satyakama with the permission of 
Rishabha and others went back to his preceptor and from him obtained the 
perfect grace, which of course is just”. Also in the Maha Samhita: “If another 
preceptor equal to the first should of himself offer to show perfect grace, 
then the pupil may, with the permission of the first, unquestionably accept 
him. Just as there is a choice between two acts of meditation tending to the 
same purpose, so also it is in the matter of going to a second preceptor”. 


36 aiftesred 35 1147-412 11 


47. And on account of the extension of the rule. 

Fara aera apy fe cara! a severe ayaa 
aPassee: FAA AAI TART AI: YO fe a casaq’ sa 
yagyadiesred 47 i ght yatrpourfstarory, 128 7 a’ HAvag 
fe afferent waar: SscaesiseaT eae | 


For the pupil is referred to other teachers as in the Paushyayana Sruti thus: 
“Meditate on Brahman, worship Brahman, hear of and study that; may 
that protect you; just as you worship Brahman, just as you worship me, 
attend upon and worship all those others who are like myself and who are 
greater than myself, learn from them; may they protect you. Thus the pupil 
is permitted to go to equals or better preceptors. 


It should not be supposed that there is means other than knowledge of 
obtaining release, from such texts as “By Karma only, indeed, Janaka and 
others have accomplished the highest good” (Bhagavad Gita); for, 


* * * 
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Il ferenfeteny 1129 1) 


ll VIDYADHIKARANA 112911 


Vidyadhikarana (48-49) establishes that knowledge is the only means of 


attaining Moksha and hence meditation ought to be made for the sake of 
that knowledge. 


36 fede g Frakone 33 148-4131 


48. Knowledge only is the means of release (as seen, from 
the emphatic statement). 


‘wad fafecarsttryegaft ara: oer fed sana’ - eff Aufeontete 
ma: 1148 Il 


“Having known Him thus, he overcomes death, and there is no way leading 
unto Him to release other than knowledge” (Svetasvatara). From this emphatic 


statement, only by means of knowledge, it is clear, release is to be obtained. 


36 SMATeT 35 1149-4141 


49. And from the (actual) seeing (of the Lord), as scripture 
says. 


7 daet flee focalerenrta FT) Tay WT Ase AA gota Ft Hea 
aro — sf alfsrpet: 491 ul ste frenfiaxory 11291 


Not only by mere knowledge derived by study etc. but by direct perception, 
i.e., the sight of Lord resulting from knowledge, release is to be obtained, 
as may be seen from the Kausika Sruti: “This perfect Lord binds down 
everybody with His Supreme power or will, only after having seen Him the 
soul obtains release, not by any other means”. 


* * * 
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| Weal 1130 1 
ll SHRUTYADHIKARANA 11301! 
Shrutyadhikarana (50) proves that, that knowledge alone for which 


meditation is necessary leads to Moksha, and not Karma. 
30 Qeaftacancared A STH: 35 1150-415 11 


50. And on account of Sruti etc. being stronger, there is 
nothing to contradict the view that release is the result of 
knowledge. 


wan aqcafa ga: ‘saisgtagaaegis wet serie 
Vyas: | a AR adda aR: ued oe da cra sdife’ - gf 
aa ‘ARUpd: Hy’ squared! ‘Hs geac uegfder a 
feyead) TA oy 4 pdied ada: uel: sft gihsstaeaszi salt 
7 WADTARaT: | ‘HHOda’ scaarregqese: ISO Il Sil sarenfetrory 
(qrafeteeory) 11301 


Emphatic and strong is the Sruti: “The king Indra having performed a 
hundred Asvamedha sacrifices moved himself to the praiseworthy Brahma 
and reverentially said, “Neither by means of Karma (pious acts) nor by 
wealth not by other means I find happiness; therefore be pleased to instruct 
me as to what is true”. The indication contained herein is very decisive. A 
reason also is furnished by the text from Atharvana Upanishad “Heaven 
that which is not made cannot be obtained by action which is of course 
productive of limited consequences”. “The soul is subject to bondage on 
account of Karma, and by knowledge obtains release; hence the sages that 
have conquered their passions and seen the perfect Being, do not perform 
the sacrificial acts, etc. And this statement of the glorious Krishna is full 
of justification; hence no conflict with other authorities. In the Bhagavad 
Gita text quoted in the beginning, viz., “By Karma only, etc.” the emphatic 
particle ‘only’ has the force of excluding the absence of other means. Then 
the meaning of the passage is (1) Janaka etc. only by performing Karma 


Third Chapter (Sadhanadhyaya) lI|031l 381 


also, attained the Highest Good, (2) Janaka etc. who were performing 
Karma also, did attain the Highest Good. 


* * X 


Il AYIA 1134 
ll! ANUBANDHADHIKARANA 1131 11 


Anubandhadhikarana (51) teaches that devotion, control of passions and 


other virtues contribute towards the acquisition of knowledge and therefore 
they ought to be secured. 


So AGIPHSA: 35 1151-416 


51. (The perception of Brahman) arises also from Devotion 
etc. 


1 dact sae wd sae fq saenfefhed 
AANA: Masi ISOLATE: | AQTS: QRAA: A SA TART AAI 
AUST ATATTETA: | TASS FT Tees a agae 
sfa ‘affdeot at da IIMA cereareater d4 Bq AUT: 
Gill d: ade fas: sraonfepe wae - sf ArT ust sa 
FATE APROPL 1131 


The direct perception of Brahman is produced not merely by study of 
scripture etc. or by the grace of the preceptor, but also by means of devotion 
etc. “Whatever the preceptor who is possessed of all auspicious marks, full 
of wisdom and devotion to the Lord Vishnu, graciously imparts to the 
pupil, does not fail to bear its intended fruit. However, it is only by virtue of 
devotion and other qualities, which the individual soul eternally possesses 
as part of his essential nature, he obtains the grace of the preceptor; hence, 
only from his devotion etc. that perception arises’. Further it is said in the 
Narayana Tantra: “The devotion to the Lord Vishnu and the preceptor 


secures him the grace of the preceptor, as the virtues of tranquillity do; and 
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thereby these virtues become further developed; and by all the virtues so 
developed as well as by hearing etc. the sight of Vishnu is obtained”. 


* *K 


Il WSFA 1132 I 
| PRAJNANTARADHIKARANA 11321! 


Prajnantaradhikarana (52) establishes that the perception or the sight of 
Brahman is not of the same intensity in all. 


30 VslrRgadaggeead Agmy 35 152-417 


52. According to the difference in the power of uninterrupted 
contemplation, the perception (of Brahman) also differs; 
and that is said (in scripture). 


SURTHedesye: | Ted PASI! — ‘sigeal sfedwalsqaReea: 
ders sfal eda adeedg aeRRASEISAy aM sa 
area siraad’ sft search a — ‘gga Maa Ferd freer 
etarrouree ea: ada agar as fasrsararaf af adsrat va:’ sfa 
52 Sie asreenfcaory (STARA PRPT) 1321 


As there is difference in the intensity of the act of meditation, so there 
is difference in the perception of Brahman. This is also declared in the 
Kamatha Sruti thus: “Some obtain the sight within their self, some 
without; some obtain the sight of the manifestations; some see Brahman 
everywhere; the gods are indeed those that see Brahman everywhere and 
among the gods the perception becomes more vivid and comprehensive, 
in the ascending order up to Brahma. The perception by others is 
according to their fitness, and is of such description as the preceptors may 
intimate”. It is also said in the Adhyatma:“By seeing the manifestations, 
only some obtain final release, some by the sight of the Supreme within 
their self and the gods by the sight everywhere of Brahman and the 
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particular differences of fitness are known to their preceptor who has 
attained perfect wisdom”. 


* * * 


ll FT VAR MeET 1331 
ll NASAMANYADHIKARANA 1133] 


Nasamanyadhikarana (53) teaches that release does not result from seeing 
any form of the Lord, but only on seeing the particular form as may be 


intimated by the preceptor it is gained. The seeing of that particular form 
is called Bimba Darsana. 


36 4 UMAR Teguereercgan fe ate: 33 153-4181 


53. Though all the forms of Brahman are identical, from the 
ordinary sight (of any form) final release cannot result, as 
from death (at any time); nor does attaining to other regions 
(constitute final release) indeed. 


7 areata Akh! ger Aegan! 7 Re aoa aa 
‘warsesteter Benatacery - sf fe aR ‘Aad aR 
weal el JG eaetaraar’ sf au ‘asad afta afte’ 
sff Mea SSH Sit 7 AARAMfsepeory 33 ‘aRe Aa aR 
agfafe sfthaat: gest dfthea yer’ sft ATR RATS eshte ta 
‘Teas area ferent sere’ sfet gets! Het Telsr ga: — 


Final release does not result from the ordinary perception of any form 
of Brahman other than that which he is required to contemplate by the 
preceptor; just as from mere death, final release cannot result; for, from 
the dissolution of every gross body final release does not come; nor does 
the final release consist in only attaining to certain regions. The following 
is said in the Narayana Tantra: “By the ordinary perception of someone 
from different celestial regions are reached, but final release comes from the 
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perception to which he is specially entitled; and there is no doubt as to this, 
that the soul attains Mukti on obtaining the perception of Brahman for 
which he is eligible”. This is also said in the Adhyatma: “By the perception 


for which one is fit, final release is obtained, not by any other means”. 


From the Mathara Sruti: “Devotion alone leads him to the Supreme; 
devotion alone shows Him; in the power of devotion is the person; devotion 
only is the best of means”; the perception, it may be said, does not arise 
from the grace of the Supreme Being. But this view is not correct; for the 
text says in Atharvana Upanishad, “The Lord who is pleased with the soul 
enters Vayu (the abode of Brahman) to reveal Himself to the devotee”. 


Then how is the former Sruti to be understood? In reply, the Sutrakara 
says: 


* * * 


Il ROMO 113.4 1 
ll PARENADHIKARANA 1/341! 


Parenadhikarana (54) explains the meaning of a particular Sruti which 
appears to state that devotion is the independent means of securing Moksha 
and shows that such a statement proceeds on account of devotion being 
the highest factor. It is also shown that by the term ‘devotior’ in the Sruti, 
Brahman alone is denoted for the reason that He works through it. This 
indirectly confirms the position that Brahman is non-manifest. 


35 WRU MER ASE PACA CASH: 3S 1154-419 


54. (That perception is, however, caused) only by the 
Supreme; (still) such a declaration of scripture (is admissible); 
for devotion is (indeed) the pre-eminent (means). 


Geaeid vaca asf wea afth cardia werarecaiafts: Prcdsread 
mdse a - ‘afer: TY faopdd agi aaa ada set ar: 
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Tea Sega BAS aR! afhegead Ba 
aut User: ’ sfer Pace TAH Herigs 115411 1 sf afgeafseqory 


(ROAST) S4 aieat yer A ARTA 
Hae? 


As the Supreme Being of His own accord shows Himself in consideration 
of the soul’s devotion and bestows upon him final beatitude; devotion 
becomes the foremost of all the means, and consequently it is spoken of 
as the only means. This is also said in the Maya Vaibhava: “The Supreme 
Being Vishnu is in devotion and by devotion brings him under His 
‘nfluence and in consideration of devotion He discovers Himself and 
bestows final beatitude on the devotee. The intense love which proceeds 
from a knowledge of His greatness becomes the tie between the Lord and 
the soul, is called devotion; and that indeed is the chief instrument of the 
Supreme Ruler’. Even the word ‘devotion’ in the Sruti is the name of the 
Lord, because all the words have been shown to declare Brahman to be the 


Supreme Being Vishnu. 


Objection - In the matter of meditation, etc., the essential capability of 
the individual need not be taken into consideration. For the capability 
itself must have a beginning if the capable have a beginning. Now the 
parts of the soul as in the case of Arjuna etc. having separate origin, eternal 
capability is not required (or cannot be granted). But this ought not to be 
supposed; for 


* * * 


Il TeETAHOT 351 
| EKADHIKARANA 11351 


Fkadhikarana (55-56) discusses whether an essential aptitude is to be 
admitted in those eligible for meditation etc., and decides that even the 
state of being differently conditioned as Amsa and Amsi as in the case 
of Indra and Arjuna, does not make them two different things having a 
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beginning and an end, and that Amsa and Amsi being one, the former 
undergoing the trials for the Karma of Amsi, the essential qualification of 
eligibility must be admitted. 


35 US: AIC: INR Ala 35 155-4201 


55. The part and the whole (in the case of the soul are but 
one (non-different), because the part of the soul rests as the 
subject of experiences in the body (which is produced by 
the Karma) of the whole (Atman). 


siMARaEcaa! sss AagNk VaeT ATA 1551 


There is really non-difference or oneness between the part and the whole; 
for the part dwells only in the body which is produced as the result of the 
works of the soul, 


30 AfRatisfacaa Tefesad 35 156-421 


56. It cannot be said that the part and the whole are 
separate, even as the mental acts are separate; for the part 
is, however, participating in the chief experiences resulting 
from the meditation etc. of the whole. 


sete fess arent: geese val agarsafeapnesne 
aeMfeda FT — ‘SRA ero sea SHUT GALA Weld A 
are fearon’ sft seu i sft verflaxory 11351 


Though there may be differences in respect of their perception etc. in 
minor items, there is no separate nature at all between the part and the 
whole; for the part participates in the good resulting from meditation etc. 
_ of the whole. This is also said in the Parama Samhita; “The parts go out of 
the whole only under the force of Karma wrought by the whole itself, and 
they again become one and this cannot be questioned”. 


* * * 
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ll AsTaT EAH 1136 | 
|| ANGAAVABUDDHADHIKARANA 136i! 


Angaavabuddhadhikarana (57-58) teaches that it is necessary to duly 


contemplate and worship the gods who depend upon the Lord’s Person. 


35 SISTITSIE smreang fe wider go 157-4221 


57. (The gods) depending upon the various members (of the 
Divine Person should indeed be contemplated as such); but 
(all the attributes) should not be (contemplated as present 
in all) as (for the attributes declared) in all branches of 


every Veda (of the superior are not to be comprehended as 
present (in the inferiors). 


: vias vide a aloafeac feeenq - 
AS ASCAUR! STMePeagdeRaracier:’- fe 
FAAHTAAT M57 It 


The meditation etc. of Brahma and the other gods depending upon the 
limbs of the Supreme Person should be made by the eligible; but it should 
aot be with the comprehension of all the attributes that are declared in 
every Sakha, every Veda. This is understood also from the Smriti indicated 
by the particle, “indeed”, which is in the Brahma Tarka: “Those that 
understand the conclusive meaning of the Vedas say the contemplation of 
the gods related to the limbs would not proceed with the comprehension 
of qualities, either on the footing of equality, or as being superior to what 
they actually are. 
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36 Farfeagisferva: 35 1158-423 I 


58. Or as in the case of Mantras etc. there is no objection. 


Veda Basaed vase al ‘SURAAHCIAT GRATAAT TWaq 
seas J we A Ti Ges faerstar genari sfasaa’ sla 
FSTA Sil il Sie stexTaeeTeprworyz 1136 1 


Even as the mantras referring to all the gods are studied, there is no 
objection to contemplating the qualities of the lower gods as present in the 
higher. The Brihat Tantra has the following: “The contemplation of the 
gods related to the limbs of the Supreme Person should be made, regarding 
them as the attendants of the Supreme. Only when special objects are to be 
gained, the due comprehension of attributes is allowed, but not otherwise; 
or the permission concerns particular individuals as the case may be 
according to the fitness of the person seeking such objects”. 


* *K * 


I FATAGPLT 1137 I 
| BHOOMADHIKARANA 1137 II 


Bhoomadhikarana (59) teaches the quality of being Bhuman (perfect) is to 
be contemplated along with every other attribute of Brahman. 


oo Te MGIwaed day wT asta 35 159-4241 


59. The attribute of perfectness being present with, i.e., 
modifying every other attribute is the most important as 
Kratu (is of all the sacrificial acts); thus Sruti declares; (hence 
the attribute of perfectness is to be contemplated by all). 


UAVS ARG VIR HYAC| Wa Pear, Cemravfaleaeaaa 
mrerencne: mg: ‘la ta: ORY qUTeay Aargar Hers faerch TET 
yore & faferet sen mg: Arey fates’ sft a ahrarglel: SOI I get 
Teor] 1137 I 
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Of all the qualities the attribute of perfectness is the most important and 
it co-exists with all attributes as Kratu forming the constant part of every 
Yaga; for it is the attribute of every one of the qualities. Every excellent 
attribute in Brahman is to be contemplated as perfect. By Kratu here are 
collectively the chief (and constant accessory acts in a Jyotistoma known 
as Deeksha Prayaneeya, Udayaneeya, the three Savanas and Avabhrita - 
which form part of every Yaga). Accordingly the Gavupavana Sruti says, 
“the glorious Supreme Being is to be contemplated only as perfect; for 
the imperfect cannot bestow the desired fruit on the souls. Therefore, 
perfectness in the most important of all the qualities as Kratu is in the 
midst of sacrificial acts’. 


* * * 


Il Teal 138 il 
| SHABDADHIKARANA 1138 II 


Shabdadhikarana (60) shows that the idea of perfectness in contemplating 
every quality as Bhuman necessarily differs according to eligibility, just as 
the comprehension of words and sentences differ in different men, though 
each has a perception of the whole. 


38 AMT gearfeyerc 3 1160-42511 


60. (And this perfectness is perceived and contemplated) 
‘n various degrees, as the Word and other (means of 
knowledge differ). 


‘gees alata araaAyed: Wed | FACMMAPAL gear aatra Ru sta: 
guicafteree Saat WEAA | Act: HARA ATs ATTA ete” BA TTS 
aay PERAta AMaAAS NOU Ber AAT sTeaT) PRUFT_ 1138 i 


“The Word, Reasoning and Sensuous Perception according to the difference 
in the capability of the souls, differently show the same thing to Brahma 
and others; hence the perfectness of the Lord is discovered to them only in 
different degrees; consequently the intensity of meditation differs as well 
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as the fruit thereof”. From this statement in the Brahma Tarka, perfectness 
also is but differently comprehended and contemplated. 


* * 


I fapearfieteernt 1139 11 
ll VIKALPADHIKARANA 1139 1 


Vikalapadhikarana (61) declares that the eligible may contemplate some 
manifestation of Brahman other than that called Bimba which is required 
to be meditated on for final release. 


36 feaeut fafsremeicaie] 35 1161-426 | 


61. There is a choice as to meditating on other forms of 
Brahman with reference to special purposes. 


TRA SAT ea ragUR feepots wafer feafsrecery ear | 
‘geese fe eeAa que! aefemraeq ghofehgaan 
SRA Baa 4 at Heated: sf a salah 161i sf faweurtawry 
391 


After the meditation for which an individual is eligible, the meditation 
with reference to particular objects of some one form of Brahman may be 
optionally made. This is said in the Brahma Tarka: “For the sake of release 
the meditation to which one is fitted is indeed to be first practised. and 
then for the sake of getting rid of the present evils etc. Nrisimha and other 
manifestations of Brahman are contemplated by the devotees according to 
their fitness; others do not resort to this meditation at all for their purpose 
differs or as they have no such purpose, i.e., either because they have no 
evils to rid, or they think this may interfere with their chief meditation, or 
they may have everything accomplished by the chief meditation. 


* * * 
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ll HAART 14011 
| KAMYAADHIKARANA 11401! 


Kamyaadhikarana (62) discusses the question whether the Lord may or 


may not be worshipped for definite purposes other than Moksha and, if 
yes, how to do it. 


3S HURGUATP VCHANA aT Wea AAT 8s 62-427 i 


62. But in contemplating other forms for special purposes, 
the attributes of Brahman corresponding to the objects 


desired are grouped together at their option, as the motive 
of the earlier steps does not exist. 


meg Oe (SB: SASTRY TT GORA ASST QUT SATE Wee 
SoMa 4 a ASTURT Gseaehivaredg 4 utara fagsate’ sf 
FETA G2 Sit HATO 1140 1 


This is said in the Brihat Tantra; “The contemplation of such qualities 
as may be favourable to the object desired by each, and the cumulation 
of such attributes should be made; but in the case of those who are bent 
upon release and destitute of all desires, meditation of such qualities may 
or may not be made at their option for in their case even that being meant 
to glorify the Lord, is not objectionable’. 


* * * 


| SSR 114111 
|| ANGADHIKARANA 1141 Il 


Angadhikarana (63-66) shows that the gods have to meditate on Brahman 
that they rest on the particular limbs of the Divine Person from which they 
have sprung and those gods are to be worshipped only as such by others. 
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35 SY BeMIssHaMATa: 35 1163-42811 


63. The meditation of the gods should be with reference to 
the limbs on which they depend. 


SIFCaAA TAM BM WARIS Tal: Pal serae’ seae aan AeA 
mdea 163 II 


As for the gods, their meditation should have reference to the particular 
members of the Lord’s Person which form their abode or from which they 
have also sprung as stated in the texts; for Rigveda says “From the eye the 
Sun sprang etc.” 


3 PIRI 35 1164-4291 


64. And because of the injunction to that effect; 


‘oR afer at fe ag Pifae: oer fara: a cen ada’ - sf direge: 
64 II 


As in the Pautrayana Sruti, “Whatever limb each god has for his abode 
must be contemplated as such and such”. 


36 PATERI 35 1165-43011 


65. And because of the cumulation (comprehension) spoken 
of in the Sruti (which declares it). 


‘ag: ue fe tar PSII TA Pera! cigerft ata fates tar 
TUT PAA: TRA Aula’ — Sie PTAA MATERIA 165 1 


This rule of meditation for the gods is further confirmed by the statement 
as to the cumulation of attributes in the Kashayana Sruti, thus: “Whoever is 
desirous of release should comprehend in the Supreme Being, the attributes 
of the several gods that have been produced from the different limbs of the 
Lord; and by contemplating those gods as resting on those limbs, he shall 
attain to the highest place”. 
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36 TURTARUA A 35 166-4311 


66. And on account of Sruti declaring in general terms all the 
qualities of the Lord to be (equally) contemplated (without 


any specification). 
MMROA, VT: WRT TaTeTaheragel sRale’ -— sf HUSA 
N66 Sf BersraranfeROPY (sreTheeRUT) 11441 


So the Mandavya Sruti says; “By the person desirous of release who 
has known the truth, all the qualities of the Supreme Being are to be 


comprehended equally insofar as they are qualities fit to be contemplated”, 


* OK & 


Il FTaTfeteeoy 1142 1 
ll NAVAADHIKARANA 11421 
Navaadhikarana (67-68) clears a doubt with regard to the foregoing 


conclusion and shows that the worship and contemplation enjoined therein 
are to be performed by the gods and not by all. 


98 A AISACASATAGA: 36 167-4321 


67 There is an alternative (i.e., it should or should not be 
made) as to the contemplation of the gods as resting on the 
limbs of the Lord, on account of Sruti not declaring them 
together. 


J USHCAIMGSER: Hes: | SHAS ASAI 167 I 


The comprehension with reference to the gods depending upon the limbs 
of the Lord should or should not be made; for it is not spoken of along 
with the general comprehension relating to all the branches, 
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36 eared 35 1168-4331 


68. (This restriction) is also seen from Sruti. 
ICH ST: TATA SR BTA PaO ATL ATA feb rey wart 
dk: wafer surad’ - sft erage esi sie Aarfeaory 11421 


For the Kamatha Sruti says, “In the case of human beings, meditation shall 
always be thus: Brahman is the true, the wise, the blissful and the Lord”. 
The wise shall not contemplate anything else, and the gods of various ranks 
are fit to contemplate the Lord with all the qualities”. 


sft stremradehracteraefertad shige gears 
ddl: oe: 1l0O3-O3 II 
Thus is the Third paada of the third Chapter of Srimad Brahma 


Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1103-03 I 


Gclareara: (ATAATEATA:) 1031 


THIRD CHAPTER 
(SADHANADHYAYA) 1103 || 


adel: Ue: 103-0411 FOURTH PAADA 1103-041 


SAMRAT We Se — 


Here the power of knowledge is discussed. The greatness of knowledge of 
the sight of Brahman is described 


* * 


| Gesrertfeatpxer 11011 
| PURUSHARTHADHIKARANA 1101 I 


Purusharthadhikarana (1-9) holds a discussion and decides that by means 
of knowledge not only Moksha is attained, but also everything else that 
may be desired by the wise. 
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36 Gearenisa: seaefe STeRTAUT: 35 1101-43411 


1. (All) that is sought for by the person Is accomplished hence 
(i.e., by means of knowledge); thus Badarayana judges from 
the Word (Sruti). 


Fete Tae Bgeserfakit gear Aad! ‘A a 
cle ART Genie fageera: HAI Wea HAM dd ale ora aia 
CART AIAS SUAgirars:’ Sf Wear OAM 


Badarayana judges that the accomplishment of all ends, proceeds from 
that knowledge, i.e., the seeing of Brahman, for which purpose meditation 
has been laid down or from Him, when directly seen, for which purpose 
meditation has been described as the means, all the ends sought for are 
accomplished. This appears from the Sruti, “Whatever worlds he of the 
hallowed spirit wishes for at heart, whatever blessings he may desire, he 
obtains all by the power of his knowledge; therefore anyone who wishes 
to prosper shall worship him who knows Atman” (Atharvana Upanishad). 


36 Hera Gesrelarel ens~Afeafe SAP: 33 102-4351 


2. The statement that knowledge yields all that is desired 
intends that it does so (through action), being a complement 
to action which is the main cause of attaining to Svarga, as 
in the case of other complements; thus Jaimini thinks. 


See AeA SRA! Cafes Teaeansstcds ‘tf wateect 4 
Jered meaied fe a catikt: pata’ sfeaefa GAR: 102 1 


Indeed knowledge has power to lead the soul to release; but in the matter 
of leading to Svarga etc., it has that power only as subserving action, the 
chief means thereof; for it is said that “only the wise obtain Svarga by the 
free gift of their wealth, by subjecting the body to the pains of austerity and 
by duly discharging the duties of a householder, but those who are without 
knowledge can by no means obtain it’. So says Jaimini. 
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30 STPARGIARL 35 1103-436] 


3. On account of practice observed (among the gods also 
who have already attained wisdom). 


SIRT Cae TATaReSMAT 1103 


Since the gods too who have attained wisdom are observed to practise the 
sacrificial acts, Jaimini thinks knowledge is complementary to Karma. 


36 TR: 35 104-4371 


4, Because of such Scriptural statement. 
‘geq fee aif srearafiser aed dear waft’ - Sit MIATA: 1041 
“Whatever the individual does with knowledge, with faith in the Supreme, 


becomes more efficacious”; thus the text shows that knowledge is 
complementary to action. 


35 GAARA 35 1105-43811 


5. Also from Scripture which states that Svarga etc. are 
chiefly the products of action. (Karma or action is the chief 
cause of celestial, human or any other body, from the Sruti 
explicitly declaring it as the chief agency). 


‘pad Ce cach AS TSAR eg! AMaieg gene 
eal PAs gpg Aq’ — sfet ATSRyaea! Perey MIT esfatet 10s y 


And this is seen from the Mathara Sruti, “It is only action that produces 
the body of gods, of men; and there is no other cause thereof; and action 
itself apportions to each according to his lot, the good or evil experiences 
to be undergone by the soul. The word ‘chiefly’ shows that action is the 
important means and not the secondary. 
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33 Tadi faa 35 1O6—439 II 


6. On account of its being enjoined upon him who has that 
(i.e., Knowledge). 


‘amt a watt walle pafenr: add wae! sf arog sash 
faerArcl 1106 I 


For there is the injunction applying even to him that has attained wisdom 
as in the text from Kamatha Sruti, “The wise also shall always do the works 
that are laid down by Scripture and he shall always be free from the desire 
of the fruit. 


36 fraared 36 1107-440 


7. Also on account of restriction (i.e., compulsory rule 
enjoined upon him). 


‘paetd|s HA coltfasescd Par: | vs cay Aeaatsa a ay fered ar’ 
sic 1107 


Isavasya Upanishad says “He who wishes to live a hundred years shall live 
doing the sacred duties appropriate to him; and to a person who thus does 
his duties, sinful action does not cling; but on the other hand, if you omit 
to do, though possessed of knowledge, karma (sin of omission) cannot but 
cling to you”. 


30 aftiaresnd J Teg Tale 35 108-4411 


8. But on account of enhancement by works of the fruit of 
knowledge being spoken of (in Scripture), Badarayana’s 
judgement is such (i.e., only from knowledge all things are 
obtained); for that is observed (to be a fact) and declared in 
Scripture. 
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raqared CET STATIS SMT Wd ST: SHEA! Tey ser Ber aA 


ged ce aensfetent safer’ — sft atuorcaga: afar worgatea 
malfaaa eaiaredtel STRAT ATL OSI 


This is seen from the Kauntharavya Sruti which says, “From knowledge 
only, Svarga is obtained; from knowledge only, release is obtained: from 
knowledge only, all the desires become accomplished; still, as the individual 
does good works, he becomes the receiver of enhanced bliss. In the case of 
Yudhisthira and others, enhanced fruit is observed to be the result of the 


performance of Rajasuya and other sacrifices; hence is the judgement of 
Badarayana. 


35 TRF Satt{ 35 1109-4421 


9. Knowledge is but the same (always). 
gata asi ssa ‘feasted BIST FAT Tae 

aed Aal aTeReTeta cart feta caries: seta ATR fag 

aor ogee aa gE AoA a 
see: mecahafarsat SASK: I TATRA Bs Beas Asher 
qonSSHIARIAASHY APN SeTTAAKTAT! STCATSAY FF Bea TelAIsT Aa 
qu wa g Aa COSY UESAASIYAM seta, we Fae 
goat: Il aaa wd aon cade sad sft wre Fear Greta 
ePotar’ sfer srfersarcrefer | ‘soRrarafa cart fags: afiriaay dhtisae a 
aed a AStssa HHO’ set TAS OOM Ut ler FoeTeaeraLry N01 
saat gosta cad aie — 


For whether Rajasuya and other sacrifices are performed or not, their 
perception of Brahman ‘s the same. “This truth is understood by all the 
sages in virtue of their direct perception of Brahman, thar itis the invariable 
rule that release is obtained by no other means; yet there is peculiarity 
arising from action in the fruit of knowledge. Some think that Svarga and 
other places are obtained only by means of Karma and not by any other 


means; while Jaimin! and other sages say that a greater efficacy is secured 
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in the fruits of Karma by means of knowledge; and some others think 
that only the unseen fruits (Adrushta) result from knowledge, but not the 
seen (Drushta). But all these sages are only the disciples of Vyasa and the 
opinion of each is of course the opinion of Vyasa and it is true as far as it 
goes. Just as the sky, boundless as it is, is still spoken of with truth as the 
sky of the measure of the extended arms, of the measure of a cubit, and 
so on; so also the opinions of other sages are true in themselves as parts of 
the vast judgement of Vyasa, and differ with reference to the individuals 
entitled to adopt various courses and attain to results with various degrees. 
But the great sage, the glorious Vyasa Himself, the light of whose wisdom is 
like the boundless sky all-imbued, who is none other than the perfect Lord, 
finds that every other opinion held by the sages to be His own, and affirms 
that by knowledge only everything is obtained, while by works the fruit of 
knowledge becomes enhanced, which is the conclusion of all inquiry into 
the means and ends sought by souls (Bhavishyat Parva). In the Brahma 
Tarka, the following is said,“Even in the case of the gods who are endowed 
with wisdom, there is enhancement of the fruit of knowledge by virtue of 
works performed; but whether they are or are not performed, there is no 
difference caused in the light of wisdom they have attained”. It may be 
supposed that all beings are desirous of attaining to the great ends of life 
and all are possessed of the same eligibility for acquiring wisdom. To refute 
such a view, the Sutrakara says: 


* * * 


Il sraTararfaaesy 102 I 


lt ASAARVATRIKADHIKARANA 1102 II 


Asaarvatrikadhikarana (10-12) proves that all are not eligible for the 
knowledge of Brahman here spoken of. 
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Jo BRAT 35 1110-44311 


10. (The eligibility for wisdom) does not belong to all. 
a masa: 1101 


All do not possess the eligibility (for attaining that wisdom which leads to 
heaven). 


36 fT: Mea 3s 111-444 


ll. The division (among the individuals as eligible and 
ineligible) exists as in the case of the hundred (eligible for 
the Soma offering). 


aa fS CATA AST AEA MAE Fl SATAN aetenl TRTOH S arernfeles tl Bert 
aslat USAT: WORST, fear GA: | STAfeeoret AeA fasporaeisra:’ 
oft Tar FaTTaAsHy ferret geaishelaorTerL ttl RATAN: 2 


From the following, it will be understood that though the desire of eternal 

happiness and other blessings is general, still in the matter of eligibility 

for knowledge, there is a division among the souls admitted on authority: 

“There are indeed nine crores of gods; but of them, only a hundred 
are eligible for performing sacrifices with soma offerings prescribed in 
the Vedas or eligible for a share in the soma libations poured out in 
sacrifices; and the two Brahmans (Brahma and Brahman) are also eligible 
‘n addition to the hundred. Similarly innumerable are the beings of the 
world; but only an infinitely small number of them being devoted to the 
feet of Vishnu, is declared eligible for knowledge”. Who (else) is then 
eligible? 
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30 SHCAIAATATA: 3o 1112-445 ll 


12. The eligibility belongs to him (alone) who has studied all 
the Vedas (to the extent of his capability). 


‘samraey aes after a faerct) pourhfadaer erarfeefeaesr a 4 
a afareny Taeeaaeda: | Ts FT dathscafdant Pai Faz’ st 
Tea! ‘usecase fra: sax fared’ - sf a atrrage: 
1211 11 sft siflerifearory (srarafteprfetaxcrz) 102 1 


Brahma Tarka says: “He who is not devoted to Vishnu, who is destitute of 
dutifulness to his preceptor, who is devoid of tranquillity and other virtues, 
as well as one who is not of the three twice-born classes, is not eligible for 
the study of the Vedas or for the performance of Vedic duties; so, he who 
is possessed of Vedic learning together with the virtues mentioned above 
is certainly considered by the wise to be fit for the knowledge of Brahman 
to be derived by means of the Vedas”. The Kausharava Sruti speaks to the 
same effect: “He shall read the Vedas; he shall study their meaning; then 
having made inquiries, he shall reach Brahman”. 


* * * 


| atfegretfelepxor 110311 
ll AVISESHADHIKARANA 1103 | 


Aviseshadhikarana (13) states that the highest measure of eligibility is not 
to be found on everybody and it is more or less according to their essential 


capacity. 
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36 ANSE 38 1113-4461 


403 


13. (The eligibility for knowledge) is not without difference 


(gradation) (even among the eligible gods etc.) who are all 
equally fit to acquire knowledge. 


7 UARATEOR caer ‘ser wake et AMPA RTL 
carflarkon AGSaT ARTA Sar SERRE zh alts age: W3i 1 
sft afeterefasrerfetceory, (arfeersrfeteeory) 103i ‘3x27 OPRaM a aK a 


PPrfcrerrer STO: A STAT: Got TATE FIL gat wa! SF suet ader; 
faeiad scad 3ie- 


The gods and others are not all of equal eligibility. The Kaundinya Sruti 
says: “Now the means of purposes sought by the souls: wealth, duty and 
knowledge one above another; the eligible for them are men, rishis, the 
gods in the ascending order of superiority”. 


From the text in Brihadaranyaka Upanishad: “Then he becomes the 
contemplator and then he attains the direct perception of Brahman; having 
thus obtained the knowledge by contemplation and by direct perception, 
he becomes Brahmana or Jivanmukta. Such a Brahmana may act as he 
likes; even then he is one worthy of attaining the fruit of knowledge or 
release”; it seems that he who has known Brahman is permitted to do 
whatever he chooses, right or wrong. To remove this inconsistency, the 
Sutrakara says: 


* * * 


Il SIAR 1104 1 
| STUTYADHIKARANA 1104 11 


Stutyadhikarana (14-33) holds a long and exhaustive discussion whether 
those who have seen Brahman and obtained wisdom might become unfit 
for release by doing what is prohibited, whether they are bound to do what 
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is enjoined upon man by the Vedas in the different Varnas or castes and 
Ashramas, whether there is anything to be gained by observing the rules of 
conduct etc., or there is anything to be lost by omitting to do duty or by 
doing what is prohibited. 


36 Tqaasaaeaf 35 1114-44711 


14. (Even in the case of the wise, it is not the rule that he 
should do what is prohibited); for the scriptural statement 
is either for the glorification of knowledge or of (the wise), 
or is a concession. 


7 fafe:| sua: egad safes a! Goad 7 1141 


It is not the rule, it is meant to glorify the wise or meant to be only a 
concession and this view is reasonable, for there is a reasonable difference 
caused in the fruit of knowledge by the performance of acts permitted or 
prohibited by Scripture. 


36 PAGHRI Uh 35 1115-44811 


15. And some (Sakhins read that the wise), though they may 
do anything at their pleasure, (attain to heaven). 


‘START: PAM: PAA: PAA Ceqegwales Wie, TARR’ 
ga de Tote 1151 


Some Sama Sakhins read thus: “Those that have known Brahman do what 
they choose, eat what they like, and say what they please; of their own 
accord they cast off this body, and then reach the Highest of the high that 
has no beginning. 
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35 SAE F 3 1116-449] 


16. And (some Sakhins) read also of the reduction (of the 
consequences of Prarabdhakarma by knowledge). 


PACA A ws uty ape 
gergaated’ sft A Tat 116 i 


This is said in the Tura Sruti: “Having pronounced the sacred syllable, 
having distinctly seen this omnipresent Lord within their heart, having 


merit and demerit reduced by the force of knowledge, the wise, doing what 
they please, duly attain to Brahman’. 


35 TERT T wee fF 93 117-450) 


17. (and) initiation is permitted only of those who are bound 
to chastity (etc.); for in Scripture (it is prescribed thus). 


TTT SARTO Sashes | “A ST Te TERERGEY asta a aN 
ferent ary S WTA eR” — sft ATER A: 171 


By the fact that the wise obtain release in spite of doing anything as they 
please, it is not to be supposed that those whose conduct is unrestricted 
are entitled to wisdom. For the Mathara Sruti says, “Such a great man as 
communicates this great secret to those that are bound to chastity, is not 
to be frequently found; or such a one by resorting to whom many others 
may become great’. 


36 TRAST SAP eater amaale fF 33 118-4541 


18. Jaimini thinks that the reference is (to the good conduct 
in observing the details of which the wise has an Option), 
for there is no injunction (that the wise should do what 
is prohibited); for on the other hand there is the generaj 
prohibition (that he ought not to do). 
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Teeny weaquiia al aeaquRMd sea agurdsy eq 
TMHoWgIS saradatet Aad fers Ee Yea sews aera + ye 
des eR a agate aca’ Sega fea fetaera tote 
oad VI Re ao aaa sf wAfsadi a a PRS HA adeaa 
CCA ‘STON A Sad: SAEMATELTA 118 


Jaimini considers that “doing what they please”, in the case of the wise 
means ‘doing only of their own accord any or all the duties or acts that are 
permitted’, since the wise are free from compulsory duty; for the reference 
in the text concerned is to the good conduct detailed in the passage: “He 
shall rise earlier, and contemplate Sandhya; for they contemplate Brahma 
only in that they contemplate Sandhya. Then he shall adore the gods; shall 
make offerings into the fire, shall repeat the Vedas over again; he shall not 
do anything else, he shall not drink liquor; he shall not eat onions; he shall 
not utter harsh words; he shall not forget the Atman; he shall drink of 
Soma; he shall live upon what is left after sacrificing into the sacred fire”. 
And there is no rule that the wise should do what is prohibited; on the 
other hand, there is the general prohibition applicable even to the wise, 
such as “A Brahmana should not be killed” and so on. 


36 AISA TRA: AAG: 36 119-4521 


19. Badarayana thinks that the scriptural passages intend 
only a choice given to the wise to do or not to do anything 
that is permitted; (but not what the wise is bound to do 
what is permitted); for Scripture declares (the wise) to be all 
the same whatever he may do. 


SBI ALA Va HAAR Sat Pakare serait AAA “ha CATA 
CAL PAST Va’ Slr STRATA: | ARCATA PASTA AE: | TAA 
a Ueqeedey or + faa’ sft wagered 1119 1 


Badarayana considers that the act or omission at will on the part of the 
wise is only with reference to some of the permitted duties. For the text 
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‘1 Brihadaranyaka Upanishad says, “In whatever manner he may be, he 
's the wise”, declares that he is equally wise whether he may be hie or 
not doing what is permitted. And this is clearly seen from the words of 
the glorious Krishna from Bhagavad Gita: “He has nothing to do, who 
has attained to the bliss arising from the direct perception of the Supreme 
Being, who is satisfied with the grace of the Lord and feels no longing for 


other objects and who finds the highest pleasure in the uninterrupted sight 
of the Lord”. ° 


go fafaat arevrad 36 1120-45311 


20. Or the rule of optional discharge of duty is restricted to 


the wise only, as that of the study of scripture (is restricted 
to twice-born only). 


Ma eae ward’ sf fafetat ger aeenet Faftiort fafed ARIST 
ed eararenRot sgfasitar fafec + careers oral ARIE 
aq| aeota wake sen fafeatfecn aergra dit Fait fawn: 
OIECAT| SaRGT A fafeer Kaewrghy: Heras’ gfe fe sre 1201 


The text from Brihadaranyaka Upanishad says, “In whatever way he may 
be proceeding” may be considered an injunction. Just as the study of 
the Vedas is laid down for the three classes, so acting according to their 
own will is a rule meant only for the wise; therein nothing unrighteous 
is to be suspected; and this permission or rule does not apply to others. 
Such is the alternative conveyed by the particle ‘Or’. All this is said in the 
Brahma; “The rule of acting according to one’s own will is laid down by 
Scripture only in the case of Brahma and some other wise souls. And the 
righteous disposition of his will is never to be doubted, for he has Vishnu’s 


command directly; and such freedom of action is by no means permitted 
by others”. 
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36 caferaamrerniefe targdcdie 35 1121-454 it 


21. If it be said that the text under discussion is but the 
praise, not the rule, on account of the wise following the 
ordinary injunctions, we reply, it cannot be purely praise; for 
the wise are not the Purva, i.e., Brahman (being under the 
control of the Lord). 


tafe Veorao + fae) at aAarafaedioreniera wart srgdcare 
GRAAL Maes eaerrrafasacd asa Va fe ‘feet fesarecay 
TAT: TACHA Hell ET sa la Udfagtagea’ sf a sAAh 112111 


It may be said that the wise may act as they like is but the simple praise 
and not the rule; for they also observe the ordinary rules of conduct; but 
this position cannot be maintained; for they are Apurva, not the absolute 
first spoken of; and the object of unqualified praise as being far beyond 
the operation of all injunctions, can be the Supreme Brahman only. The 
following is in the Brahma Tarka: “All others are subject to the injunctions; 
Brahma has the permission to do as he likes, while the Supreme Brahman 
alone is far beyond the operation of all injunctions”. 


So WAMeched Jo 1122-455 ll 


22. And from the Sruti which has the word Bhava meaning 
will, (the rule of acting according to their will is seen to hold 
in the case of all wise men). 


‘aenfrerrrar faferaia sored: | Te: TRE Udfdereexan’ shi a Greet 
221 


And the text is the Tura Sruti which runs thus; “All other individuals have 
to do as enjoined upon them: in the case of Brahma the rule has regard to 
his Bhava; but absolute freedom from the operation of all injunctions is 


seen only in Vishnu’. 


Third Chapter (Sadhanadhyaya) |1031I p 
09 


33 UReerarert Sie aa fasifdaca go 1123-4561 


93, If it be said that from the above views the texts become 
unsettled as to their meaning, we say ‘no’; for (the wise) are 
(of) specified (classes). 


a eed wad scores: Rercatqwef sf aa den = att 
aeneaa:” — sf target fastacarg, 1231 


It may seem that the texts such as “In whatever manner etc.” cease to 
have a settled meaning on account of the various views expressed above. 
But it is not the case; for in the Gaupavana Sruti the wise are specified 
or classified thus: “Of three classes indeed are the wise; those that are 
bound by injunctions, those that are not and those that are guided by 
their own will. Those that are governed by injunctions are men; those 


that are not the gods; and Brahma only is the one that is guided by his 
own will”. 


35 qe Apararasaraie] 36 124-457 


24. For thus indeed the coherence (consistency) of scriptural 
passage is secured (so as to form a connected topic of 


exposition). 


ed aie Barra Aco FA aA 124 


Only when this classification is understood, the connection or coherence 
of the passages expressing injunctions and the passages speaking of action 
at will is secured. 
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36 Sid Ud UPaerqVa 35 1125-458 11 


25. And for this very reason, knowledge does not require 
(depend upon) the lighting of fire, etc. 


Sd VI SAT Hanes Aerraval! seh a — ‘AST STA BAA ae 


mal fad: | guardPreifdes fratcfada: || ceemgela we se: 
Wage! SaaS Bae fastseeRASY’ sf 251 


For this very reason that the wise obtain release by virtue of their wisdom 
in spite of their conduct at will, knowledge does not stand in need of any 
help from Agnihotra and other duties in securing release; and this is also 
said in the Brahma Tarka: “Release or heavenly abode is assured to all those 
in whom the light of wisdom is risen; and the enhancement of the fruit is 
caused by the performance of righteous acts: and the reverse, by the reverse; 
and in the case of Brahma this enhancement generally results from the 
actions which he performs of his own accord in following the dictates of 
his own will, while this is also the case with all the gods according to their 
superiority in rank over one another’. 


do alten 7 Asmara 35 26-459 


26. The requisiteness of all the duties is only towards the 
production of knowledge, as that of the horse in journeying, 
since it is seen from the text, “By sacrifice, etc”. 


adeaten a sre ‘fafafesta ast es arse” Sie a1 
ae afafrsqcaeagaeaisveued a fafrscarecafarfeurat 126 11 


There is the need for the performance of all the duties towards the production 
of knowledge as it is seen from the Sruti: “They seek to know Him by means 
of sacrifices, distribution of gifts, penance, by imparting of knowledge, by 
abstinence” (Brihadaranyaka Upanishad); just as only for the purpose of 
journeying, the horse and/or other conveyances are required, not for the act 
of getting into the village etc. when he has journeyed the distance. 


Third Chapter (Sadhanadhyaya) lI03ll 41] 


3S THANG: PA Teshhg afetkeaaraa 
ASMAaLaYBACA 3 1127-460 


27. Notwithstanding, the wise man shall be possessed of 
devotional tranquility, control of senses etc. on account of 
these being specially enjoined upon him (the wise), and on 
account of their being the cause of enhancing the effect 


of knowledge and, as such, being fit to be necessarily 
observed. 


mat Sra Aelt Paces Set mete: ka) ‘arearateeract 
THAT ae Ade degHlel werent oka oar 
sf Aroxget sratsht afee:| ‘stellt ae a safrscay’ efi aetadt a: 
oat wicter dar: Sats Waa at at verqusedd de’ - sf 
Sse AHAGLaASAcA| ‘ART SM TT Aer SA aa Rare aaa 
MASH THT, CUTS: age Ta UeseMRS TT 
aff a Sea J eee: Witmoreled Saas 11271 


Though release is ensured to be the invariable effect of wisdom alone, 
yet the wise should possess devotional calmness, control over senses etc. 
For these are enjoined upon the wise also, as in the text from Mathara 
Sruti, “After having obtained Vidya or scriptural knowledge from the 
preceptor and after having directly seen the Lord within, he shall calmly 
fix his heart on the Lord, control his senses, shall be helpful to the good, 
shall worship the preceptor, he shall worship the preceptor”. And they 
are fit to be accompanied as they are seen to be auxiliaries to knowledge 
from the text from Talavakara Upanishad, “We have imparted to you 
the Upanishad treating of the highest Brahman; and the mainstay of the 
Upanishad consists of austerity, control of passions, the duties belonging 
to Varna and Ashrama; and the sources of the Upanishad are the Vedas, 
their supplementary disciplines and Mimamsa. He who knows this 
Upanishad to be such becomes established in the highest Brahman that 


» « 


is shining in the unlimited world of Svarga’. Heavenly bliss is intended 
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for him who has obtained knowledge, and there is no question about 
it. Of that knowledge, devotional calmness etc. are auxiliaries, therefore 
they are necessary to be accomplished. Otherwise the fruit of knowledge 
would be meagre”, so says Agneya Purana. By the term ‘specially’, (tu) 
perfectness of the fruit is indicated when the wise possesses additional 


virtues. 


30 Wafargataga Wonca Teast 35 1128-4611 


28. And the concession for accepting all food is meant to be 
used only when life is in danger as it is seen from scripture. 


aes a seiafafakact seridasa a vate’ — sf aafarsate: wroneaafesan 
‘JT oT aolfesahrareaefated elara SAY 4 Sau’ stat safe] 1128 11 


The Sruti which appears to give permission to accept all food only refers 
to the occasion when life is in danger. The text is: “Even if he should eat 
everything and anything, - he who knows Brahman thus, he becomes 
released)”; for the following Chandogya text shows the above conclusion 
to be true. “If I had not eaten your barley, said the sage, I could not have 
lived, but now the drink of water J can have at my pleasure”. 


30 AAMeq 3 1129-4621 


29. And because (omission to do what is prohibited) does 
not affect the wisdom of the wise, (there is no necessity for 
the wise to do what is prohibited). 


‘IRR FS SRT SA set fase =a adcieesfSea’ ef 
WT Fed N29 II 


Accordingly the Brahma Tarka says, “Since omission to do what is wrong 
does not affect wisdom, even the wise may, on the other hand, do what is 
right, so that the effect of knowledge may be enhanced”. 
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35 aft Sad 36 130-4631 


30. (All this) is said in Smriti also. 


‘AGAMA TATSTA ACHAEA: | VaTgastS Ara sitet Sard oReaary’ se 
eragty 11301 


In the Harivamsam, it is said thus: “A person may know what is past and 
will be in the future and may be capable of redeeming and protecting the 


three worlds; even such a person ought not to abandon the performance of 
duties enjoined by Srutis and Smritis’. 


35 SSEQUIISHMTAR 36 1131-4641 


3], There is also the word (scriptural statement) prohibiting 
unrestricted conduct; hence (it is not fit that the wise should 
act as they like). 


'g a Uaedaed FIM Ved Ue A Ora sea Gr aatte 4 OTe’ 
aff alosragel ata greeted Seater aca qolatnet ewe 
gfe ural 11311 


The prohibition of acting according to one’s own liking is found in the 
following Kaundinya Sruti: “He who knows Brahman thus and meditates 
on Him thus and sees Him such, shall not do what he likes, shall not eat 
what he chooses, shall not seek the gratification of senses”. By the term 
thence’ the Sutrakara indicates that otherwise the fruit of knowledge would 
be of a reduced character. For the Padma Purana says, “The wise shall not 
proceed to do the prohibited things, having regard to the realisation of the 
full reward of knowledge”. 
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30 fafeacarearsrrpafe 35 1132-46511 


32. And because the duties of Ashrama also are enjoined 
upon him. 


aq hac PReewr wid) ade og auisafeféd aa ‘cetera 


pat atfaRay! Fac: Eacrracasargare — sft aleraget 
fafeacared| affereel quereryearel: 113.2 1 


Simply refraining from what is prohibited does not suffice. The duty 
enjoined upon him according to his Varna and Ashrama should also be 
performed. For it is laid down in the Kausharava Sruti: “Though he has 
attained the direct sight of this omniscient Lord, he should, without a 
question, perform the duty incumbent upon him. For thereby he would 
obtain enhanced bliss in heaven”. By the term ‘also’ the duties of Varna are 
meant to be taken. 


35 UeHIRAA DW 35 1133-46611 


33. And since such duty is auxiliary to knowledge (in 
enhancing its fruit), (the wise also should observe it). 


‘Aa Uist: Mend Fat garscgd a farfea: wrebyesc Va SH HF foarsh 
or Ferg 4 fra: patra’ — siti pAsycdt PeaiReahea | ‘STATA 
qacdd Mdoripd sft Gi AAeal SAAISHAaePy Heal J add’ sie TANTS 
wdgahigtiva sia fitacda fei sora otfied sect arate’ 
sf ged ‘ateawufeacdel at cararra:! @ va oat fasta a aa 
eae: sf a Ot 133 Wl Sit SrraRifataeory (Tqcaflrrxvry) 1104 I 


For the cooperativeness of duties is described in the Kamatha Sruti 
thus: “Just as the minister is only a help to the king, while the king can 
accomplish his work even without him, so also knowledge can accomplish 
its end even without the aid of Karma, but there is no question whatever 
as to its being helpful to knowledge towards making the object complete. 
In the Brahmanda Purana also it is said: “It is settled that from knowledge 
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release is obtained, though the wise may do all that is prohibited or omit 
to do all that is to be done. But there is a dwindling of bliss by doing what 


is prohibited, and there is an enhancement of bliss by doing what is good”. 
The Brihat Tantra says: 


“The absolution from all miseries is, however, assured to the wise; but by 
meditation, dutiful acts and devotion, practised after the dawn of wisdom 
the bliss is enhanced”. The Padma Purana also says, “The characteristic 
of what is righteous is really peculiar and various. Therefore whatever is 


acceptable in the opinion of the gods is to be considered righteous dury. 
For they are not like the beings of the world”. 


* * 


| SAA STaHeT 1051 
|| UBHAYALINGAADHIKARANA {10511 


Ubhayalingaadhikarana (34-40) proves that the eligible alone are entitled 
to the knowledge of Brahman, while others are not, and that this essential 
and natural distinction is never changed. 


38 Udersfig a Varrafersie, go 1134-4671 


34. By all the means (that may be tried) they (the eligible) 
alone (obtain knowledge); but (not the ineligible); from 
indication of both as to both. 


SGTERONCTaST F SRSA Us SA WICTatra ARN “a STAI STECATOT 
Rant Aacafdetarsfafstarcashars: Waar: WegCT: TIsaear: | 
asenfaa:’ — sft geassaaiccermash ferret ftasmanrs: 
TRIS Megasateisrd 34 I 


Whatever may be the effort made, only those that are eligible for knowledge 
obtain it, not others. For there is the indication of both, viz., the eligible 
Indra obtaining right knowledge and ineligible Virochana obtaining wrong 
knowledge, though what was imparted by the preceptor was the same, 
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which is contained in the Sruti, “He who is the sole Lord, absolutely sinless 
and as such free from old age, death, sorrow, pains of hunger and thirst, 
whose wishes and thoughts are real, He is to be sought for and thoroughly 
inquired into’. 


36 sAhrra a aaa 35 135-4681 


35. (Scripture) shows also the immutability (of their nature). 


‘eda sare tal ahrree<akRa aR scars: pera, Cra va 
watts’ sft crate a agate 135i 


The following Sruti shows the changelessness of essential nature thus; “The 
gods attain to develop the divine nature and Asuras to the Asura or evil 
nature; and of these two there is never a change in respect of their essential 
character; for nature does only continue to assert itself. 


38 SRT UY J Asge: 95 1136-469 11 


36. Even in the case (of men) who stand between (these 
two), their mixed character is also immutable; for Scripture 
deciares that (to be the case). 


TRS Raa cargesraateiedtee: 136 


Even in the case of those who are between those eligible for right knowledge 
and those eligible for wrong knowledge, there is permanency of the 
knowledge which is mixed in character, i.e., partaking of the nature of the 
Devas and of the Asuras; and the immutability of the nature of these also 
is seen. 


36 aft Sa 35 1137-47011 


37. It is also declared by Smriti. 


SRR aeRO TT TSAO! Sa faNica aa afea fatgaarc 
cq tae fon WER Pesta wea ale aeeha der 
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araeaarara: Harel rare fer Aras Farrar fahsrrcaarsh a’ sft 
THe 1137 Il 


“Asuras by their Asura or evil nature, Asura intelligence, Asura act and 
perverse knowledge surely go to the hell of darkness; the gods by their 
godly nature, godly act and right knowledge certainly attain to the highest 
abode of Vishnu: at no time or place and on no account the essential nature 


of either becomes changed; and men are of mixed understanding and of 
mixed course” says the Skanda Purana. 


36 fagiSHE F 36 138-4711 


38. (Scripture shows) there is special grace of the Lord 
bestowed upon the gods and (consequently better fruits). 


sod AR SA STAT | ESAT Ma TERT 
Piet Sat ASU — Sher fastsrpre a aati Cay CLARET ‘SRL SAA 
fas: FATS TURN AL UA: GASSeg Sararacaenay’ ste afeacadfty 
1381 


Rigveda says “The glorious Lord of lords that always accomplishes what 
He begins, punishes those of wicked nature by casting them into hell and 
lifts up those that are other than the aforesaid, i.e., those of good nature, 
enabling these to rise from the mundane existence; the Lord who does not 
like him that tries to exceed his eligibility, who is the king of the two classes 
of beings (Devas and Asuras), ever keeps men in the cycle of samsara’. 
This text makes it plain that the gods are the receivers of special grace 
of the Supreme Lord. The Bhavishyat Parva says: “This Vishnu inflicts 
punishment on the Asuras, leads the gods to His abode and makes men to 
move again and again in the cycle of life’. 


35 sTaRcaaRwarafersred So 1139-47211 


39, (The evil-natured do not attain to the rank of the gods 
by changing their nature); and for this very reason, that the 
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number of the other class (the Asuras) is much greater, on 
account of such indication (and scriptural statement). 


SPITS Va Fee: | ‘TEATH oar’ sfer ferstel) Bersar — ‘Aer: 
GAIT VF Soa CORI ST” Sf YALA ‘SAGRT Iga AAA TATA 
waar sft a sel 1391 


In fact the numerical strength is greater on the side of the Asuras than 
on that of the gods. This appears from the indication contained in 
Brihadaranyaka Upanishad “Therefore let him not go to the crowd”, and 
from the same Sruti, “Only fewer in number are the gods and the greater in 
number are the Asuras, the same fact is distinctly seen”. So also the Brahma 
Purana says: “Since the Asuras are very numerous, let him not go to the 


crowd. 


oS TGA F dalel SRS Fraga: 35 1140-47311 


40. It is the conclusion also of Jaimini that what each is is 
its own nature, as may be seen from Srutis declaring the 
invariable rule, the absence of (acquiring) the nature it has 
not, (and the permanency of its own nature). 
SMTA Crude cacd SAR gta! ‘AER edi a Sar srg A 
Ta eR a ateietara oitagyated’ sft Freargyic: | ARR 
qd OU 4 CaM 7 ae AGS at geo: B ae Peet as safe’ 
gruncueaga:| ‘a yarfa car soraraime a agerereisate wal 
peda waRacayARaRN & yg: — sf argo ATaMsTagy aT 
tar WaReda sar fast <psrad:| sraRMTPPyacdsaaaAA SAAT aT: 
mmr Wale THER stat: GRAS Aree cacsat wae’ Sle 
TATA 401 ll sfa Bzafetslaerz 05 Il 


The state of being Asura belongs to the Asura class alone; and the state of 
being god also belongs only to the class of the gods. This is actually admitted 
by Jaimini too. For the restrictive rule is contained in the following Sruti: 
“The Asuras do not attain to the nature of the gods, nor do the gods attain 
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to the state of being Asuras essentially; nor do men attain to either state, 
that of the gods or that of the Asuras; but all attain to their own nature’. 
“The Asuras do not obtain the godly qualities nor do the gods attain that 
of the Asuras; and neither do men attain to either state, that of the gods 
or that of the Asuras; but all attain to their own nature”. “The Asuras do 
not obtain the godly qualities nor do the gods attain that of the Asuras; 
and neither do men attain. So everyone is of the same nature essentially 
and this perpetual possession of right knowledge and other qualities really 
constitutes Nature”. Thus the Sruti shows that one does not lose one’s 
nature and acquire that of another; and this is seen from the text which 
describes the auspicious and the inauspicious results in the case of the gods 
and Asuras thus: “The gods contemplated Him as Bhuti (prosperity) and 
they prospered; therefore Vayu who abides in them, while they are asleep 
breathes even now as Bhuti, Bhuh, the Lord who is the giver of prosperity; 
and the Asuras contemplate Him as Abhuh or destroyer of prosperity. 
Hence they are destroyed and thrown into hell”. The following is said in the 
Adhyatma. “The mind of the gods is by nature set upon Vishnu as Bhuti 
(prosperity) and that of the Asuras as Abhuti (destroyer of prosperity); and 
‘¢ is an invariable rule that this nature does not change. But the gods only 
when overpowered by curses, became Prahlada and others; hence they, later 
attained to right knowledge and its fruit; otherwise no change of nature 


takes place’. 


* * * 


| atfetenreeprfeataxur 1106 Il 


| ADHIKARIKAADHIKARANA 11061 


Adhikarikaadhikarana (41-43) teaches that the knowledge of Brahman is 
to be gained by those who do not aspire to the rank of the celestials or 
even to that of particular Rishis, who may however seek to extend their 


knowledge generally. 
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36 F Ufdarkaaft GAMA Tea 36 1141-474 Il 


41. And not even the rank of any officiating gods is to be 
desired, for fall is inferred therefrom and it is not fit. 


7 a wacdeaaiemracsey, seray aaa, frre 
arganterea: | aareatd SMA yatileceruraieaRae: | SPAR 
War Wael fe sea) Vara wRAHeaeea gerfeuers WHE 
ceased ‘A cageafraee Sd VI SVU! Seo Tales Yael 
alfeere:’ sf sans | ‘Taher J Wore: wdatea fe vars Brena 
Bea wegen! - scoemeraeared — ‘safer sz 
OMeVId! Adee: sft a Bie: 411 


Indeed it is not right to desire to possess the supreme qualities etc. of 
the Supreme Being. Even the rank of Brahma and others is not to be 
desired; then much less is the propriety of desiring what belongs to 
the nature of the Supreme Lord. To indicate this, the word ‘even’ is 
used in the aphorism. By the term ‘and’ is indicated that this is another 
qualification to be had by those that seek knowledge. For a person trying 
to climb up a great height beyond his capability is observed to fall down; 
in the same way the fall is inferred of him who desires the supremacy 
of the Lord or the rank of Brahma and others, for which he is naturally 
unfit. And the Brahmanda Purana says: “A person should not desire 
the rank of a god; then how could he wish to acquire the qualities of 
Hari? By entertaining such a desire, he not only falls from his original 
position, but he falls down from where he does not rise again”; and 
the following and the like also show the reasoning: “Kings and others 
evidently pull down those ministers etc., that desire to usurp their own 
power etc.; so also the gods and Hari hurl down him that desires their 
place”. The Sruti from Rigveda also says this; “O Indra, you have hurled 
down the thieves who desired by vile means to attain your greatness and 


to rise to heaven”. 
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3S BATS Waa TEAL 86 1142-475 i 


42. Some Sakhins say that even the place next to that of 
the aforesaid is not to be desired as that of those who have 
secured tranquillity of mind; and this is said in Sruti 


gusard a areereeaeade | traraghueada | ced eagat — ‘arer 
montte arate areprged 4 ruah a eres Ram Sl gecteereT 
q— ‘a edaMnPored od Va I Tar A ars Teast safe 
spares fare g eet sarfaetsa:’ — sfet fasiwesiehtes scr 1421 


Some Sakhins read texts to the effect that even the rank of those that are 
next to the gods, viz., Gandharvas etc. is not to be desired, just as the rank 
of any of the Rishis is not to be desired, that have secured tranquillity 
of mind by the subjugation of their passions; and this is said in the 
Indradyumna Sruti thus: “Now just as it is not right to desire to be any 
one of the Rishis or Prajapatis, so also it is not right to desire to be any one 
of the Gandharvas, Vidyadharas and Siddhas”. And the Brihat Samhita 
says: “He should not desire the qualities of the gods; where could he desire 
the qualities of Hari: Nor should he desire at all those of the Prajapatis, 
Rishis, Gandharvas and others. But this prohibition is only in the case 
of the particular place of particular Rishis and others. On the other hand 
there is no objection to desiring generally to become enlightened like a 
Rishi’. To indicate this point of difference, the expression, “Some Sakhins” 
is used in the aphorism. 


38 SREP TAATSA SAARTANTEA 35 1143-4761 


43. But beyond that there is no objection in either case, 


(as seen) from Smriti and (Sruti) containing the rule of 
conduct. 


tafrqaffaeissa gaat Aare TA OT 
atfqegafot Tere Weel FL! SIA OAT A acer’ sf 
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STO: Il ATCA GAT ATTA: FA AT GVA! BASSES: RTH 
qUgd’ SaIRTeAT |43 ii sf sfelarRepritaeory 06 1 


There is no falling of the individual on account of the desire or the absence 
of desire for good things other than the authority and position of the gods, 
Gandharvas etc. For the Smriti says: “He who desires the place of the gods 
and Gandharvas shall certainly fall down; but by desiring any other thing 
that is good he shall not fall; for there is no prohibition to such a desire. 
The text that expresses the rule of conduct is as follows:”There is only 
variety in desires; the absence of desires is not to be seen anywhere in any 
body. Hence one should eschew prohibited desires; then he is said to be 


free from desires’. 


* * XK 


| Horyeafsaet 1107 I 
ll PHALASHRUTYADHIKARANA 1107 II 


Phalashrutyadhikarana (44-46) treats the question how the soul obtains a 
part of the advantage of knowledge which has been produced by the agency 
of the gods working in him and shows that the soul becomes the receiver 
of grace resulting from knowledge only by the presence of the gods in his 


body. 
30 Tat: HetQa Rena: 35 144-477 I 


44. (Only) to (the gods), the masters of knowledge, (its fruit 
belongs), on account of Sruti declaring that; thus Athreya 
opines. 

‘geftercaife wey’ scarfs wet carat earaag wafer ‘ag fexrar: Wer: 
pratt tal Ua cared ag fer ar: Mont festa eat va ASSIA Car 
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The fruit of knowledge declared by such texts as Taittireya Upanishad, 
“Le who knows Brahman attains to the highest (Brahman)”, belongs to 
the gods only, who are its masters. The sage Athreya thinks this from the 
Madhyandinayana Sruti which runs as follows: “Whatever good thing 
these people do, that the gods only do; whatever these people understand, 
that the gods only understand.; for all this belongs only to the gods; and 


the master only enjoys the fruit, not he that is not the master, but merely 
does the work’. 


35 anftioutatgelPrecne  ofthad 33 145-4781 


45. Audulomi thinks that there is also fruit (benefit) accruing 
(to the soul), as in the case of sacrificial priests, because 
for their sake that (the acquisition of knowledge) is made 
through them (the souls) by them (gods). 


Saas asrany cHetestaraet et ToTATATS Taalgeeraa Teel 
2a: raAercaie W495 Il 


Just as in the sacrifice called Satrayaga, there is merit accruing to the priests 
also; so there is a small fraction of the effect accruing to the souls through 
whom the gods work for knowledge. Thus the sage Audulomi thinks for 
the reason that the gods work through the souls for souls’ sake. 


3% GeHARAAeaaaT Tce Tach feariead ss 46-4791 


46. The third of the views is that the souls are appointed as 
other (secondary) auxiliaries, as they (men) are appointed 
with regard to him (the king or preceptor) that owns them. 


qd: Fault: | sqm stone menace wet farsi seq 
WGTaaY BIST: yan: PeniRen faeard aerassaeey eM | aR a — 
aqme Sarat PIsopT ay AST Ae aT AST fale area HEE 
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The third view is Badarayana’s own. The souls are appointed as the secondary 
auxiliaries of the gods in their work of imparting knowledge etc. just as the 
subjects are appointed as auxiliary to the king who rules the people; or just 
as the pupils are to the preceptor. And this is said in the Varaha Purana: 
“The duty of imparting right knowledge is imposed upon the gods by 
Vishnu; and it is enjoined upon them by scripture; and the chief auxiliary 
thereto is the preceptor and next to him the souls for their auxiliaries; just as 
the subjects are correlated to the king in the act of protecting and the pupils 
are to the preceptor in the act of imparting knowledge. Therefore, the souls 
obtain the knowledge etc.; but the preceptors obtain a highly enhanced 
fruit; still more enhanced, it is said, is the fruit accruing to the gods. 


* * OX 


Il POTTER 1108 


ll KRUTSANABHAAVADHIKARANA 1108 |! 


Krutsanabhaavadhikarana (47-48) states that the Sanyasa Ashrama is 
superior to that of the Grihastha (householder), since the acquisition of 
knowledge in that Ashrama is possible to a higher degree and with greater 
devotion. 


30 HATA F Went: 35 1147-4801 


47. (The state of being an ascetic is superior to other states); 
but the passage concluding with the superiority of the 
householder refers to the gods, for they alone possess in full 
the virtues of the householder (and of the ascetic as well). 


‘were gal aa caearerriarh aor lewd seyeca — Aa Gara a 
a yada’ sf wenden: fad - THgyeeteardacahte 7 area 
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The householder is the most exalted of all in heaven for in the Chand 
Upanishad the passage winding up with the importance of the househ der 
runs thus: “He who having completely rendered his service as a a er 
the preceptor enters in the life of a householder, and living in a hallow 
tract of country, studies scripture; performs righteous acts and righte ; 
begets sons and maintains his children and other, centres all 3 ie ; 
on the Supreme Being, refrains from killing life except in the holy ae 
sacrifice and thus spends the whole of his life time, he attains to the world 
of Brahman’; and further on it is stated in the same passage, “And he does 
not return, does not return. But this cannot be admitted; for the conclusion 


of the passage refers only to the gods who are perfect householders. Thus 
the Pautrayana Sruti says: 


“And these gods are certainly the perfect householders and they are the 
perfect ascetics; for their sons do not inherit their property, nor do they 
ever give up the householder’s character. But they are destitute of love, hate 


and covetousness; they have all enjoyments; they are all-knowing; and they 
do everything’. 


3 Hlrafeersracggeaie] 35 1148-481 


48. Also because it is taught that the gods perform the 
duties of all other Ashramas (stages of life) as those of the 
ascetic condition. 


3 Ggetd AAPL SAT Va REPAIR Say Va TREN aT Ta TART Be 
aa ana Ve aden: cater: ud aa oH Hdtra’ gfe oluoxcaget attics 
BARA 48 ill ofa Premraeltxwry 10st : 

The gods are superior to all those that are in the different Ashramas or 


stages of life. All the four stages are appropriately filled by the gods; for, ' 
is taught in the Kauntharavya Sruti that the duties of all other aie se 
€ 
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discharged by the gods, the ascetic condition being taken as typical. The 
Sruti runs thus: The gods only are the Brahmacharins, the gods are the 
householders, the gods are the hermits just as they are the ascetics; they are 
of all castes and they are of all Ashramas or stages, for they do the duties 


of all”. 


* * 


ll STASHPRTAHLUT N09 II 


ll ANAVISHKARAADHIKARANA 11091 
Anavishkaraadhikarana (49) teaches that the knowledge of Brahman leading 


to final release is not to be lectured out and imparted promiscuously to all 
and it has to be imparted to the qualified in the due manner laid down by 
the Sastras and custom. 


36 Sfaspdaqad 35 1149-4821 


49. (Scriptural knowledge is to be imparted) without 
exposing it; for there is reason for it. 


vat faarrdcica saeeit aa safe! a vat Hay fase! sen yen sa 
Sa Ter censfeter vate’ - sf srexgeit lene gad ted sea 
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The duty of imparting knowledge is laid down in the Mathara Sruti thus: 


“He who studies this Vidya indeed becomes fit to see Brahman; he shall freely 
impart it to men; as he imparts, so he becomes great”; and such knowledge 
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it may be thought, is to be imparted with due publicity, so that many may 
receive it; but such a view should not be held; for there is a reason for its 
being kept from the public. If it be imparted in public, even the ineligible 
may happen to receive it, which is prohibited as per the text from Rigveda; 
“CQ Lord of the Vedas, do not deliver us into the hands of those thieves 
that hate the blissful Lord and consequently are our enemies, that are only 
addicted to food and gratification of their senses, that are only fit to be in 
the dark hell of miseries in consequence of their wicked conduct; that deny 
the existence of this Lord and the world; that only acknowledge something 
of no description. On the other hand, O Lord of speech, always deliver us 
ato those who by their calm devotion, rejoice in the Lord, who are capable 
of right thinking, and perform duties irrespective of the consequences, who 
bear in their heart the Ruler of the gods and who acknowledge none higher 
than the omnipresent Lord Vishnu’. Another Sruti also says thus: “Vidya 
went to Wayu and said; Protect me, | am your treasure, do not deliver me 
to the unworthy, the perverse or the evil-spirited; but always deliver me to 
him who is straightforward”. 


* * * 


| UfRHTaHNT 1011 
| EHIKAADHIKARANA 11101 


Fhikaadhikarana (50) declares that in the absence of any obstruction 
Brahman is seen in the very life in which one has completed the course of 


inquiry etc., 


33 ORHAMETAM area AeA 88 1150-483 


50. The seeing (or revelation) of Brahman may occur during 
theverylifein which the meansare completely accomplished 
‘there is no obstruction; for that is seen from the Sruti. 


‘arch GT Se GEA: siracal Heaeay Fifer’ — Sf astaret stqunte 
retry aoe Gera ARCH eT eT ‘AeaIsseay Afra oRRea 


MAY 
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The study etc. conveyed by the following text are laid down as the means of 
direct knowledge; “Verily Atman is to be seen, to be heard, to be thought 
and to be meditated on” and that, perception or sight, may rise in this very 
life when hearing etc. are accomplished, provided there is no obstruction of 
the Karma that has begun to bear its fruits. This is seen from the Sauparna 
Sruti; “Having studied scripture for the knowledge of Atman and having 
thought and meditated on Him, it is possible that the sight of the Supreme 
is obtained in this very life, provided that the Prarabdhakarma does not 
stand as obstruction; if it does, only having fallen upon some other life, he 
shall by pursuing the same means to the necessary extent, see the Lord”. 
The Brihat Samhita has the following: “Undoubtedly endeavours must be 
made to that extent to which they are necessary for breaking open the 
prison of sins brought on by the bodily existence which has no beginning; 
for everybody must travel the whole distance which separates them from 
the destination before he can reach it; and the perception of the Lord would 
only rise when the exertion is complete either in this or in another life. By 
exertion here is meant the study of scripture, confirming what is studied 
by reasoning and deep meditation, as well as devotion to the Supreme Lord 
and to the preceptor and the worship of Hari; only by such endeavours the 


sight of the Lord is obtained”. 


* * * 
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I Sfentem eR 11111 
li MUKTIPHALAADHIKARANA 11111 


Muktiphaladhikarana (51) affirms in conclusion that release is assured to 
those who have seen Brahman, but that it is realised in some other life 


when all Prarabdha Karma is spent and not necessarily in the life in which 
Brahman is seen. 


3% Ud Af He MATAR: 95 1151-484 i 


51. Similarly, the fruit of heavenly bliss (release) does not 
necessarily follow the life in which the sight (of Brahman) is 
obtained; (only) that being affirmed of him that has taken 


his stand on it (Brahman only) that being affirmed of him 
that has taken his stand on it (Brahman). 


vad WIRsTHAhTA oR RUTaHaRA Alel:, ald TARR aaa eA 
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Similarly, i-e., only in the absence of Prarabdha Karma, immediately on 
casting off the body in which wisdom is obtained, heavenly existence is 
attained; but if there be Prarabdhakarma, there are other lives to be lived. 
Hence release does not necessarily follow the dawn of wisdom; for the 
following Sruti only emphasises the obtaining of release follows the very 
bodily existence in which wisdom is obtained. The Sruti is: “Ifhe has merit, 
surely he goes to Svarga; if he has demerit, surely he goes to hell; and having 
seen Brahman he does attain to immortality, having seen Brahman he does 
attain to immortality”. The following !s said in the Narayanadhyatma: “He 
who knows Brahman does obtain heaven, and there is no question about it; 


and he attains to heaven after the fall of the same body, if Prarabdha Karma 
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is exhausted; if not, having gone through several births, he will at the end 
doubtless attain to heaven”. 


 sfet sigerganrel gefrareanreaea agel: ue: 103-041 
l sft siterractehrracteraatarfacd srigerarey deftareara: 


(STEAL: ) N03 Il 


Thus is the fourth paada of the Third Chapter |103-041| and thus the 
Third Chapter of Stimad Brahma Sutra Bhashya written by Srimad 
Ananda Teertha Bhagavadpaada Charya (Sadhana Adhyaya) 11031 


AGaea: (HeNeA:) 1104 1 


FOURTH CHAPTER 
(PHALADHYAYA) 1I04 | 


Was: Ue: 1O4—-O1ll FIRST PAADA 1104-041) 


The inquiry into the fruit of the direct perception of Brahman is held in 
this Adhyaya. The results of seeing Brahman are described in this Adhyaya. 
Moksha, the fruit of knowledge is of four-fold description. 


1. The reduction of Karma 

2. Departure from the material body. 
3. The path travelled by the released. 
4. The realisation of eternal blessings. 


The four Paadas of this Adhyaya respectively treat these four aspects of 
Moksha. So, the first Paada tells us how the wise become freed from 
all the effects of Karma. Before beginning the subject properly. A few 
Adhikaranas are devoted to the discussion of certain rules of conduct to 
be daily observed in connection with meditation etc., laid down in the 
preceding Adhyaya. 
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This first Paada treats the fruit which consists in the destruction of Karma. 
At first certain means which ought to be daily adopted and are in every 
way indispensable are discussed. The distribution of Adhyayas and Paadas 
depend upon the main subject intended to be treated therein. Hence no 
objection is seen in including incidental topics. 


* * * 


I Tgcaatepruy NOI! 
ll AAVRUTTYADHIKARANA 1107 II 


Aavruttyadhikarana (1-2) teaches that study etc., should be repeatedly 
resorted to as their performance for once cannot produce the desired effect. 


36 SGA PsTeMe] 3s 1101-485 |i 


1. The repetition (of hearing) i.e., study etc. should be made; 
for (the precepts are given) more than once. 


‘SIT «FIN Gee: «Mea «ecg «ss PAfetearfecree:’ =- scare 
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The hearing or knowing etc. enjoined by the text from Brihadaranyaka 
Upanishad, “Verily, Atman is to be seen, to be heard, to be thought and 
meditated on”, and do not lead to the fruit by performing them once, as 
Agnishtoma and other sacrificial acts do; but the repetition of these is to be 
made (i.e., hearing, thinking etc. must be constantly repeatedly practised). 
For the precept is given more than once as in the following: “The Lord is 
that most exalted Being, and the Lord is He who rules all and consists of 
wisdom: He is beloved of all; He is the subtlest; and all these belong to this 


Lord” 
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2. And on account of the indicatory circumstance. 


SH AMISTAT...... FAR THU MARAT’ - geoTeTet fete ‘Prcaret: 
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For the following and the like passages also indicate the necessity for 
repeated meditations etc. “Bhrigu performed the meditation and again 
approached his father Varuna’ - (Taittireya Upanishad), and so on. 
The Brihat Tantra says, “By those who are desirous of seeing Brahman, 
hearing (Sravana), thinking and meditation are to be invariably and daily 
practised”. 


* * X 


Il Sra 11021 
|| AATMOPAGAMAADHIKARANA 11021! 


Atmopagamaadhikarana (3) requires that everyone should contemplate 
Vishnu as his Atman (Lord) and should instruct his pupils accordingly. 


33 sreafe qarreeted mead a 95 103-487 


3. Atman (Vishnu) is to be meditated on as the Lord; for the 
wise know Him and contemplate Him as such and instruct 
(their pupils accordingly). 
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It is indispensable that those who seek release should by all means instruct 
their pupils that Atman is the Lord and they themselves meditate on Him 
as such; for the wise understand Him thus: “I shall not think of another, | 
would know Atman only, I contemplate Atman; for Atman is my Lord”. 
They instruct their pupils thus: “Meditate on Atman only as the Lord; 
know Him only as the Lord; do not think of any other thing: for He is 
your Lord”. This is said in the Bhavishyat Parva: “By those that seek release 
the contemplation of Atman as the Lord should by all means be practised. 
A person should not forget at least this to do, though he may be beset 
with various difficulties”. “The meditation that Vishnu is the Lord, taking 
the word Atman to be an attribute of the Lord, should be practised by all 
seeking release and the instruction also should be similar. Abandoning this, 
no one can obtain release” says Brahma. 


* * 


Il AWcterfestpeot 103 Il 


ll NAPRATIKAADHIKARANA 1103 II 
Napratikaadhikarana (4) prohibits identifying symbols with Brahman, 


36 4 Wei A fe G: 35 1104-48811 


4. In the case of the symbol, it should not be contemplated 
as Atman (the Lord); for He is not the symbol: (but He is in 
the symbol). 


‘aT secqured’ gcurear aequr<at 4 well seg: rat ferg 
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Fourth Chapter (Phaladhyaya) l104ll 435 


cafef Wert GA Baa dat aren’ sf uo4n un sf AMeiteprfetereory 
031 


From a wrong notion that may be caused by the words of such texts as: 
“Meditate on Name as Brahman etc., the symbol should not be identified 
with Brahman; but Brahman is to be contemplated as present in the 
symbol. And this is said in the Brahma Tarka: “From Naman to Prana 
both being spoken of in the nominative case as identical, the dull-witted 
may mistake and identify Naman etc. with Brahman. Only the presence 
of Brahman in Naman and other symbols is meant to be declared by the 


passage. Accordingly the words in the nominative case are taken to be 
locative; for the nominative can stand for all the cases’. 


* * * 


\| Teese 11041 
| BRAHMADRUSHTYADHIKARANA 110411 


Brahmadrushtyadhikarana (5) teaches that Aman should be contemplated 
as Brahman (perfect in all excellent attributes). 


35 TeaftocHate, gs 1105-489 i 


5. Atman is to be contemplated as Brahman (the perfect); 
for (this) is the best, (i.e., to contemplate Him as perfect is 
the best means of gaining His perfect grace). 


qergfter Uae Ha WALA | SHEA ‘TRTGRCAT CTA FA: Bae 
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In the Supreme Lord, the notion of perfectness should by every means, be 
secured; for it is the most exalted attribute and the contemplation becomes 
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thereby exalted. The following is said in the Brahma Tarka: “Certainly by 
all Vishnu is to be ever contemplated as Brahman with the idea and belief 
that He is perfect; for the word Brahman means ‘greater or perfect’; His 
knowledge and meditation consist in knowing and thinking of Him to be 
great; and of all things, only such knowledge and meditation would highly 
please the Lord. Hence that should by all means be secured. Whenever 
Atman is contemplated as the Lord, the attribute Brahman (the perfect) 
should be added to Atman; and on no account the attribute of perfectness 
should be omitted in the contemplation of Vishnu”. 


* * * 


| arfecarfeaeataarur i105 1 
ll ADITYADIMATYADHIKARANA 11051! 


Adityadimatyadhikarana (6) requires that the gods in their contemplation 
remember themselves to be those limbs of the Divine Person from which 
they have sprung. 


36 afeenfeaaqagarsy BIA: 35 1lO6—490II 


6. And the gods should contemplate the limbs (of the Lord 
as their abode); for it is reasonable. 
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The contemplation on the part of the gods of the members of the Lord 
as their source and abode is necessary to be made as declared in Rigveda, 
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“Erom the eye the Sun was born’. As the various members are the place 
of their origin and their support and during release they have to enter 
‘nto those members, it is reasonable that they should contemplate in 
that manner. The following is said in the Narayana Tantra’ “Even in 
the case of a person whose mind is distracted owing to any grief or ill- 
health and who is consequently unable to contemplate on the qualities 
of Brahman, the contemplation of Vishnu as Brahman the perfect should 
at least be always remembered and practised and never to be given up; 
for in the attribute of perfectness all other qualities are admitted to be 
comprehended; and by the gods the several members of Vishnu, from 
which they sprang, should be contemplated. For the wise say that their 
release consists in their entering into those members and they are ever 
resting upon them. Hence such contemplation is especially necessary for 


the gods’. 


* * 


| SIRS 1106 I 
| ASANAADHIKARANA 110611 


Asanaadhikarana (7-11) lays down that meditation should be performed in 
the sitting posture keeping the body and mind in a state of perfect rest in 
places and times most favourable for concentration. 


35 ata: Gtalq 35 07-4911 


7. The one who contemplates shall (always) practise 
meditation (only) sitting; for (then only) it is possible. 


adctored qeiscaretny faarsa: Garey cer feerareacss Ara 07 


Though he may always contemplate the Lord, he shall still specially 
meditate on Him in the sitting posture, for then the distraction of mind 
being minimised is possible. 
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8. And because it is meditation (uninterrupted continuity of 
thought). 


‘TRU wa eamresaHafa fea Se ader ara eaMAyoRAaMs 
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The Narayana Tantra has the following: “Contemplation is of two kinds, 
one of remembrance, the other of deep meditation. The former consisting 
of the constant remembering of the qualities of Brahman is fit to be 
practised always and the latter (deep meditation) is possible only in the 
sitting posture. Meditation is explained by the wise to be an uninterrupted 
course of conscious states, and this is possible only for him who sits up in 
complete wakefulness, but not for him who is lying in bed overcome by 
sleep, or standing or walking; for then distraction would necessarily set 
in. Meditation is far superior to mere remembrance; and this is beyond a 
doubt. Hence the necessity for the sitting posture, especially the practice 
being meditation’. 


$6 SAeeT WNT 35 109-493 |l 


9. And (the absence of mental distraction) depends also 
upon the body being in a state of rest. 


‘Wiel TORR VFA Ter FI NIRS Gael F Aa wae’ Sher 
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The Brahmanda Purana says: “If the body is at rest, there is rest for the 
mind also; if the body is in motion or is restless, the mind too becomes 
restless’. 
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10. (Krishna and others) also have thus enunciated (it) in 
Smriti. 


‘TH pared areas fter:| THT AoE ei Lagaraclear’ 
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“For the purification of self, he shall be engaged in meditation holding his 
body, head and neck erect and motionless, keeping his mind firm, directing 
his eyes to the tip of his nose and controlling the eyes from straying in 


various directions by withdrawing his looks from all cardinal points”, and 
so on. 


35 GAA TAT AS 38 1111-4951 


ll. Meditation may be practised where, (when, etc.) 
concentration arises; for in that (in meditation or in 
knowledge), no difference is caused by particular spots etc. 
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Only in that place, at that time, in that condition etc. he should practise 
meditation where concentration is possible. This is said in the Varaha 
Purana: “He should resort to that place only, seize that hour only, place 
himself in that condition only, seek those comforts only, which are 
favourable to securing serenity of mind. For by time, place etc. there is no 
peculiarity said to be had in meditation, but all inquiry about time, 


place 
etc. is meant for making the mind serene.” 


* * * 
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| AAPRAYANADHIKARANA 1107 |! 


Aaprayanadhikarana (12) shows that meditation of Brahman must be 
continued to the close of life (till release). 


36 ST Hao Tala fS FEY Ss 1112-496 1 


12. Meditation is to be practised until release is obtained; 
(for) even there (in heaven) meditation is practised; for Sruti 
(says that). 
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Until release is obtained, meditation etc. should be practised. For the Sruti 
in Shat-Prashna asks, “O Venerable one, of these wise men, he who till he 
departs from this body constantly meditates on the Supreme declared by 
the sacred syllable - what world does he attain to”? The Sauparna Sruti 
says: © Till release let him always meditate on the Lord; for even the released 
meditate on Him’. The following is in the Brahmanda Purana: “One should 
study scripture till ignorance is removed, should think till the doubt as to 
reasonableness is removed; meditation should continue till the perception 
of Brahman rises; and the wisdom that has once dawned is never annulled. 
Even in the case of a person who has obtained wisdom, meditation is to be 
practised when his perception is.interrupted.. Likewise, eternal and sincere 
devotion to the highest Brahman is necessary. This is followed as a rule of 
duty till entering into heaven; and it is practised thereafter by the release of 


their own accord”. 


* * * 
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l! TADADHIGHIMAADHIKARANA 1108 II 
Tadadhighimaadhikarana (13-19) teaches that when Brahman is seen the 


previous and subsequent, evil Karma becomes destroyed, while all the merit 
acquired by him who falls into hell is also destroyed. It is further stated that 
those two sets of Karmas are only such as have begun to bear their fruit; 
that the Akamya or Selfless Karma performed before the dawn of wisdom 
produces knowledge, while that performed by the wise enhances the fruit 
of knowledge or bliss in heaven. The Akamya Karma which the wise 
perform with devotion does not perish, which Sruti distinctly declares. 
The Prarabdha Karma, good or evil, is to be exhausted by experiencing the 
consequences, when without further delay, release is attained. 


38 qefaas Targafaaeeetsferat Teme 38 1113-4971 


13. On the attainment of the sight of that (Brahman), the 
non-clinging of the future sins and the destruction of the 
previous sins result, (as seen) from scriptural declaration to 
that effect. 
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On seeing Brahman, when He is directly seen, the sins that may be 
committed thereafter do not cling to the wise; and all the previous sins 
that have become accumulated till the dawn of wisdom become destroyed; 
for Scripture declares that as follows: “Here is a simile: Just as water does 
not cling to a lotus-leaf, so to the person who knows Him thus, the sinful 
action does not cling”. Again, “Just as a broomstick or any fibre of cotton 
falling into fire becomes burnt up, so also all the sins of wise men are burnt 
by the light of wisdom’. 
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14. But in the case of fall there is the absolute non-clinging 
(as well as destruction) of the other (i.e., merit) also of the 
other. 


URIs: Ud Teleaisqcarrarat | ‘Aenseeiet fais FHT _ 
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In the same manner, there is the absolute non-clinging (as well as destruction) 
of merit (in the case of him) who falls. The term ‘But’ indicates (the fall) 
from which there is no rising up again. This is said in the Agneya: “Just as 
the non-clinging and destruction take place of the evil works of him who 
goes to heaven, so do they take place of the good works also of him that 
falls down into Tamas” 


36 SAREH Va J Ud dade: 35 115-4991 


15. But only those good and evil works that have not begun 
to produce their effect become destroyed, (not those that 
have come to fruition); that (release) being deferred to that 
limit. 
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“The delay will be only as long as the wise requires to get free from his 
Prarabdhakarma; then he attains to heaven without any further delay.” 
Thus the term is fixed by the Sruti for the attainment of final release after 
the rise of knowledge. The term ‘tu’ (but), points to the Smriti declaring 
the same. It is said in the Narayana Tantra thus: “Whatever evil work has 
not begun to bear fruits, surely becomes destroyed in the case of him who 
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sees the unsurpassed Lord; so also destruction of all merit takes place in 
the case of him who looks down upon Brahman and hates Him, and this 
is beyond a doubt. However, in either case, there is no destruction at all of 
the work which has begun to bear its fruits; and only a very insignificant 


part of such works, good and evil, may become destroyed without being 
enjoyed by fruition.” 


36 affelare J aenralda aevtAre 39 1116-5001 


16. But Agnihotra and other works are meant for that 
purpose only, as seen from Scripture. 
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Also Agnihotra, etc,, are useful for the enjoyment of enhanced heavenly 
bliss as well as for the knowledge leading to release. The term ‘But’ shows 
that this is true only of the person who has seen Brahman, This is seen from 
the Sruti: “That Lord, if not seen, does not permit him or the ignorant 
to enjoy bliss, just as the Vedas, if not duly studied under the preceptor, 
or duties, if not properly performed, are productive of no fruit; or even 
if he who does not know the Lord performs any great meritorious deed, 
that indeed becomes ultimately decayed; therefore he should meditate on 
the Lord as the abode and guide; he who meditates on the Lord alone as 
his abode and guide has his works rendered undecaying, and by the grace 
of that Lord he creates for himself whatever he desires” (Brihadaranyaka 
Upanishad). 


SS AAS USAGI: 35 17-501 


17. Also (good) works other than this (i.e., other than the 
Akamya or the Prarabdha, or whatever is not desired to be 
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retained by the wise) are destroyed, as some Sakhins read 
of that (of the destruction) of both. 


TMMAT IORI, A Woaae faseais, soesceqsHte @ qe ws 
Ud SHARP — ‘ARS Yat craqualea Yea: Uyepea fesra: Geary’ 
sft) ‘srmheraree gurrcaey aeafe fey org oesesnat ara Sera: 
sfet OY 1171 


Even the merit which is other than what is useful for the enhanced experience 
of bliss in heaven becomes destroyed; so also what is other than the 
Prarabdha and what is not desired. For thus runs the scriptural text of some 
Sakhins, declaring the destruction of both evil and some good works of an 
undesirable nature, which is, “Thus his sons inherit his property, his friends 
his good works, and the haters his evil works” (Satyayana). The following is 
in the Padma Purana: “Of him who has known Brahman the good works 
other than the Prarabdha as well as those of an undesirable nature become 
destroyed; then what doubt is there of the destruction of his sin? 


3 ue faaafe fF 35 118-502 11 


I8. (The Akamya work of the wise is capable of yielding permanent 
fruits, i.e., is to be of use in the Moksha); for (it is said in the text 
“Whatever he does) with knowledge, etc.” 
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Even a small act of righteousness performed by him who has seen Brahman 
becomes great and everlasting, for the Sruti says: “Whatever he does with 
knowledge and faith leading to the (perception of the) true (subject) of 
scripture, (the Supreme Being), becomes more efficacious. The text from 
Brihadaranyaka Upanishad says, “Indeed his work does not decay”. This is 
also said in the Bharata: “Even a small act of righteousness performed by the 
wise becomes great (is productive of great merit and results), whereas even a 
great act of righteousness performed by the ignorant is productive of no good’. 
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19. Having exhausted the other two (Prarabdha merit and 


demerit) by actual experience, then (immediately) he 
attains to heaven. 
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Having by actual experience exhausted the consequences or the fruits of 

both good and evil works which have begun to bear their fruits, he attains 

to Brahman. The term ‘then’ shows the invariable rule that only after the 

reduction of these two sets of works, he attains to Brahman, and after that 

reduction there is nothing to delay the attainment. And this is said in the 

following text: “When the individual has spent out the consequences of 
the rwo sets of works that have begun to yield fruits, he is sure to attain 
Brahman or go to the hell of darkness, and there is no occasion for doubt 
here. The decaying of both the series of Prarabdha works invariably begins 
even at the distance of the period of a hundred Brahmas and this is a fact 
beyond question’. 


I sf sfreractefrractrerarnartad seers UqUrenaer Wert: 
OTe: 1104-011 


Thus is the First paada of the fourth Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1104-01 II 


agaeaa: (Heleaa:) 1104 I 


FOURTH CHAPTER 
(PHALADHYAYA) 1104 1! 


fecia: ae: 104-0211 SECOND PAADA 1104-021 


How the wise whose Karma is destroyed by knowledge and fruition become 
divested of their material body is explained in this Paada. 


It happens in two ways. In the case of gods, their bodies fall off when they 
are withdrawn into their superiors. In the case of others, the soul takes its 
departure through the Brahma Naadi. They are treated in the order of their 


importance. 
earl Aa Voniravsarkesry We Sead — 


In this Paada are treated how the gods obtain release and how they depart 


from the body. 


* * * 
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ll TSAR 110111 
ll VAANGMANASAADHIKARANA 1101 1] 


Vaangmanasadhikarana (1-2) explains that speech (Uma) enters into Mind 
(Rudra); and so all the gods enter in order into those by whom they are 
controlled. 


36 aTSafa eglaresected 33 1101-5041 


1. Speech (is withdrawn) into Mind, on account of this being 
seen (observed) and from the Word. 


aA SAIS es facta arat vaca “ART 
Mas agare wad’ sft geared ‘SAT ¢ aH Wafeer Fal ve Vere: | 
aedae siicat + areucarigetad’ sft Kare 11011 


Uma presiding over speech is withdrawn into Rudra presiding over Mind; 
for it is a matter of observation that speech is under the control of Mind; 
and the Sruti (Word) runs thus: “He understands those around him 
until his Speech is not withdrawn into Mind”. It is said in the Skanda 
Purana: “By the wise, Uma indeed is called Speech and Rudra is called 
Mind; and he who knows this couple is not deprived of the blessing of 
wedlock”. 


35 Bea Va FW Balvay go 102-5051 


2. And hence only, all (are retracted) in due order. 


qq va a seer Salfr can serge facet ‘amt ad ea 
factarasRS saz GATT vs fretted wea cach aensaRe’ 
sf atrasgfe: Noli Sie TeATTeROPY 1101 I 


“And from hence only”, i.e., from the same scriptural passage it is clear 
all the gods are in due order withdrawn, as declared in the well-known 
Sruti: “Into Fire all the gods are withdrawn, and Fire into Indra, and Indra 
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into Uma, and Uma into Rudra and likewise all the other gods in due 
order’. 


* * * 


Il FAlfelepxor 1103 11 
ll MANODHIKARANA 1/103 || 


Manodhikarana 2 (3) shows that Mind enters into Prana. 


30 TAA: WM SARI So 1lOS—5SO06 II 


3. That Manas (Mind) enters into Prana, from the subsequent 
(passage). 

A: UU SRR oe: wer aat faefiad: ‘alata we 
sefe aat factad aerergatyeani as:’ sft a alist: 103i sft 
FAISAHROT 1102 Il 


From the subsequent statement which says: “Manas is withdrawn into 
Prana’ the breath, Rudra presiding over Mind enters into Prana ice., 
into Vayu (Brahma); and the Kaundinya Sruti says: “From Vayu indeed, 
Rudra rises, into Vayu he is withdrawn, therefore they say that Vayu is the 
foremost of the gods”. 


* * * 


ll steqenfafpeoy 103 II 
lt ADHYAKSHADHIKARANA 1103 1 


Adhyakshadhikarana (4) shows that Prana (Virincha) enters into 
Paramatman. 
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36 Useas TETTAMC A: 36 1104-5071 


4. He (Prana) enters into the Supreme Lord (the omniscient 


Lord), as seen from the statements, etc. (as to Prana’s) going 
to Him. 


Sw: WRATAM faeitad ‘ad TORERSrT Ho: TTB Mot tar 
STOTT HTT: UAT AATETS: TORRT HOT Ser’ — “WOT: ORR 
daca |‘ ARAT: Gedisarfaga ea: ads ysl ‘as adseT 
aT SIS Gi sifaea TAA Ah ANY TG A GAR 
PORAST Weta: He! fey fast: weet a ct fsa ges wT 
aafa cal ariaasereds| wdiiiged walceaearast wa: wey! sae 
geese a: 04 il il Ser eaaMfeeneOry OSI 


He, Prana, enters into the Supreme Lord; for the text declares thus: “All 
go to Prana, Prana goes to the Perfect Being; all the gods are guided by 
Prana; Prana is guided by the Perfect; therefore they call Him the Prana of 
Prana or the Breath of breath”. Another Sruti says: “The Prana enters into 
the Highest Deity”. This is also seen from the following Smritis: “All the 
gods below Fire, when they are released from the effects of Karma enter 
into Fire and enjoy their blessings; so does Fire entering into Indra, Indra 
into Vayu, and he too entering into the Supreme Lord enjoys the blessings 
separately conferred on him; but the measure of bliss ordained for each of 
them is on no account to become the portion of any other; consequently it 
is granted that the perfect bliss of the Lord cannot be desired or obtained 
by others; for the Sruti says: “O Vishnu, no one has approached Your glory 


39 


etc. . 


“The entering of Prana into Light is described by the wise to take place 
only by the way, for, it is not possible to suppose his entering into any other 
than the Supreme Lord, the cause of all”, and so on. 


* * 
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Il FATT 1104 I 
ll BHOOTHADHIKARANA 1104 II 


Bhoothadhikarana (5) states that all the gods except those otherwise 
specified enter into all the elements. 


36 YY Wed: 35 05-5081 


5. (The rest) enter into the elements, (as seen) from Scripture 
declaring that. 


FASIUNT SAM A: | YAY Ca fachard ACTA we 7 OR Veter - ARH 
va Fea Vee’ Sle Ferg: uOSi 1 Sher yefHRry 104 1 


The rest of the gods enter into the elements; for the Brihat Sruti says: “Into 
the elements the gods enter, the elements into the perfect Lord; but the 
Lord neither rises nor sets. he is but absolute, He stands in the centre of 


the heart”. 


* * * 


ll Seperate 1105 II 
ll NAIKASMINNADHIKARANA 1105 I 


Naikasminadhikarana 5 (6) answers an objection to the foregoing 
conclusion, which is confirmed. 


36 AHR ala fF 30 106-509 I 


6. They (the gods) do not enter into (only) one element; for 
the two texts show (that). 


Aer ya wisi tami ca: ‘Ufearpat fachard FeulsRatranrazay 
qafrs: ada snfeet gecafakcarer va aear faeiaet ya: 
gteat eu asada AS ret strep ferrae faeiart’ ger 
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Hela PrTeagI ca F eka: | aaisat car faohad seas Perr 106 111 
sfa sncrarfeiarnry (Aahetafterory) 1051 


Into only one element all the rest of the gods do not enter; for the text 
in Mahopanishad declares thus: “Into Prithvi (Earth), Ribhus enter; 
into Varuna, Asvins; into Agni, Agnis; into Vayu, Indra, Soma, Aditya, 
Brihaspati and others; and into Akasha, only the Sadhyas enter”. 


The Chaturveda Sikha says “Mrityus enters into Prithvi (Earth); Waters into 
Varuna; Agnis into Agni; Maruts into Marut; and into Akasa, Vinayakas”. 
Hence it should be understood that the gods meant here are only those that 
are mentioned in the text: “Into Agni the gods enter etc.”. 


* * * 


| PFAMAH N06 Il 


| SAMAANAADHIKARANA 110611 


Samaanaadhikarana (7-14) argues that Prakriti (Lakshmi) is not withdrawn 
into Brahman and shows that otherwise Prakriti also would have to be 
considered one of the eligible seeking release. 


35 SAAT SRAM acd UIST 35 07-5101 


7. The intelligent Prakriti is not withdrawn into the Lord; 
for she is co-existent with the Person (the Lord) (in time 
and space), never subject to mundane bondage; and she 
is blessed eternally, but not in consequence of meditation. 


Se: IAAT AKA TAY AT RAGES BT: A SAAT! PRIA, 
ad: Varad TEM: | Geeplaga — ‘slave Yerqust wpfies wea sat 
Poort Prat a adrat dat scat fageaa’ sett Acta ATA 1107 


The word ‘Samaana’ used in the original is interpreted thus; “She to whom 
Na (the Supreme Being) is Sama (equal) in point of permeation in time 
and space is Samaana . 
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She is, by her very nature, immortal and eternally blessed; for Samsara or 
the state of embodied existence never approached her; and Brihat Sruti 
also says: “Two indeed are unassailed by Samsara, viz., Prakriti and Parama 
(the Supreme Being); both these are eternally blessed, are of immutable 
essence, are present everywhere; on knowing these two, the soul is released. 
But by this, however, it should not be supposed they are both equal in all 
respects. 


36 Tadd: PARAS 3s O8—-511 1 


8. For, to enter into her (to be withdrawn into her) is said to 
be the beginning of Samsara; (while to enter into Him is to 
be released from Samsara). 


‘ware wepfiga weed fieat adit Peaparaaarddl vetiea wre 
faetat fe uepdt Parate facia: cA azacaAafe’ sft atovig¢: 108i 


This distinctly appears from the Sauparna Sruti which runs thus: “These 
two are equal, viz., Prakriti and Parama; they are of immutable essence, are 
present everywhere, and are eternally blessed; again these two are not equal, 
viz., Prakriti and Parama; for the individual withdrawn into Prakriti goes 
to the Samsara; but he who is withdrawn into the Parama indeed attains 
to immortality”. 


35 FeA WAM aelldetec: 35 109-512 Il 


9. And the Lord is greater than She in point of subtlety and 
in the extent of qualities; (they are not equals); as seen from 
the Sruti announcing it. 


Wend wfsa FeO: wd) aAMrceaatewannteea a ‘Ada: wel: 
WEA Wd: WAV: | SAAMAKat aaa FOVaAsfeler: w=” ster a TRle: 
HOON 


‘And the subtlety of Brahman is greater than that of Prakriti. The extent of 
the qualities such as knowledge, bliss, power, authority is incomparably 
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greater in Brahman than in Prakriti, for the Tura Sruti says: “Prakriti is 
more subtle than all other things and the Supreme Lord is more subtle 
than Prakriti; knowledge, bliss, power and authority, and all other 


qualities are infinitely more extensive absolutely perfect in the Lord than 
in Prakriti’. 


36 AACA: 39 110-5131 


10. Hence, without prejudice (to the supremacy, i.e., the 


special attributes of the Lord, there is the aforesaid equality 
between Prakriti and the Lord). 


ee oY ASTIN WTR ‘See: Great ST 
ypNieae| SHURE Teo: WI! Fat VI RAT AT TOR 
Wal SRAM Wee: Wrepaeawre y Tet F frsypan! Paar ta sft Frac f 
axon: sfer afesacaafor 1110 1 


As the equality and the absence of equality have been pointed out without 

any prejudice whatever to those that are His special attributes, the equality 

between Prakriti and the Lord is obtained as declared in Scripture. 

Accordingly, the Bhavishyat Parva says: “With regard to time and place, 
Prakriti is on an equal footing with the Supreme Lord. The absolute 
freedom from bondage is also common to both; but her freedom depends 
upon the Lord’s grace; while the perfect Lord is absolutely free by virtue 
of his own nature. Further, she meditates on the Lord through eternity; 
the qualities of Prakriti and of the souls under the control of Prakriti are 
both ruled by Vishnu, whereas the qualities of Hari are not limited by any 
other’. 


35 apeta WoT 3s 1111-514 1 


ll. And to show the reason for this (such qualified equality) 
only, the Ushma-Sruti (proceeds). 

er ACHAEA GATS PAT | TATA sel aa foe A weakest a 
pata a Parra searpPacplies wip F ae faba aa a oa 
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uated uated aT Ga Wale Wafed a oa Ua oa a’ sf Savi: 
fepRrcaTaey 1111 


And the reason for this limited equality is seen from the following Sauparna 
Sruti: “Indeed, this appears to be of two kinds that possessed power to 
remain unperceived and that which is not possessed of such power. Of 
these, that possessed of the power is the perfect Brahman which they neither 
smell, nor see, nor hear, nor perceive. Then that which is not possessed of 
the power comprises Prakriti, (Prakrita) and other intelligent beings which 
they do or do not smell, hear or perceive”. 


36 Wiasenfee War MRR 35 112-515 ll 


12. If it be said that the equality with the Lord being denied 
of all, (Prakriti too cannot be on an equality with Him) it is 
to be denied; for the equality with the Lord is denied of the 
individual soul. 


‘SRT aT US oR 4 Hae gead Ud adsMal Gad a aed 7 fear 
aa vata ser mt a ore a fed wiedy wala’ sf aqdePraai 
arama dal eke aes wierd W121 paz? - 


From the following text, it may appear that the said equality of Prakriti 
is prohibited to be accepted. Chaturveda Sikha says, “This perfect Lord 
is indeed without an equal; for no other of this description is ever seen; 
and all these indeed are atoms, they are born and go to death; and they are 
indeed imperfect, while the Lord has no birth, no death and He is perfect”. 
But the objection is to be rejected; for it is the equality with the soul that is 
denied in the text. Where (is this ascertained)? 
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36 TOBY MASP 3 1113-516 
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13. (For) distinct is the statement (of equality and inequality) 
(in the texts) of some Sakhins. 


‘MMA: TATLARATVAAY SARATaTT TATA Tey wurfy shecake: 
Refeetat fraftrrativd adasaaan Ta ve: Hoafadecated 
& of eat eat Ae: flaigy afeoale were Ter SAISAT wepferata 
TAISSHST fe Picaisurt dasn a’ sia cael f€ AeaPenarm waar: 
N13 1 


“Then, therefore, those that are equals and those that are not equals are 
told; as well as those that are both equal and unequal. Now the equals are 
the manifestations of Brahman by whom creation, subsistence, destruction, 
order and activity are brought about; for it is all one; now those that are 
not equal, viz., Brahma, Indra, Rudra, Prajapati, Brihaspati and the rest of 
the gods, Gandharvas, men, fathers, Asuras and what else remains of the 
animate and inanimate nature. Now that is both equal and unequal. Indeed 
Prakriti is both equal and not equal to the Lord; for she is eternal, destitute 
of old age and obedient to Him’. Thus very distinct is the statement of 
equality etc. of the Madhyandinayana Sruti. 


33 Gd F 9 1114-5171 


14. (And) this is also said in the Smriti, 


TORIPYARISTE: TAT ASA: | HATE: eT: ephcgey PATA 
ofa a are 114 11 Wl sft PAATeHOry M06 I 


In the Varaha Purana it is said, “Matsya, Kurma, Varaha and others are 
equals; for they are not different from Vishnu; Brahma and other are said 
to be non-equals; while Prakriti is both equal and not equal”. 


* * * 
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| aaa 107 I 
ll THAANIPARAADHIKARANA 1107 |! 
Thaaniparaadhikarana (15) shows that the gods other than Chaturmukha 


gO to Paramatman on release. 


36 Gl We Ae Mls 3 1115-5181 


15. They (all the gods who have entered into the elements 
enter into the perfect Lord; for thus Sruti declares. 


WME Pater cach GAT faelaad) ‘Ad car: HoTarfasa Sa Ahlers 
Te aad’ — gfe pleragyfe: i191 i Ger aar)fetpxory 107 i 

Through Prana (Chaturmukha) all the gods enter into the Supreme Lord; 
so says the Kausharava Sruti; “On being released from the body, all the 


gods enter into Prana, and then along with him enter into the Supreme 
Deity of inconceivable glory”. 


* * * 


Il stfeparmfetpRory 108 It 
ll AVIBHAAGAADHIKARANA 1108 |! 


Avibhaagaadhikarana (16) shows that all the releases are under the control 
of the Lord’s power, i.e., they do not become absolutely independent like 
the Lord. 


35 SIP TAA 39 116-519 il 


16. (For, of the released) there is no division (i.e., there is 
oneness of will, purpose etc.) on account of statement (to 
that effect). 

ea ed VAIAMAe We: VIET: WeRse wenhararce: 
Greta’ sf doarge:!| aoMRerTEaersa Tet aera! ‘STAT 
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YT SaPTgeagss Fah’ St TIAL! “ARMA Waar ALA TT FI 
SAAPTHA Aral AST fae’ se wet MS stesTMPearT 108 i 


The Gaupavana Sruti says: “These Gods having entered into the Lord 
become eternal; are of real desires and of real thoughts; and at their pleasure 
gO everywhere, within and without’. Thus from the above statement, it is 
plain that the desires of the released are real, because these desires are not 
different from desires etc. of that Supreme Lord of all. For the Sruti from 
Taittiriya Aranyaka states thus; “My desire has proceeded from the desire 

of Vishnu, the destroyer of all; my will from the will of the Lord”. It is also 

said in the Brahma Purana: “The attribute of having real desires as well as 

real power possessed by the released is true only because they are at one 

with those of the perfect Lord; but nothing else is affirmed of them’. 


* * * 


Il Aelnrfetproy 1091 
| TADOKODHIKARANA 1109 {i 


Tadokodhikarana (17-21) discusses and explains how the wise souls depart 
from the body in going to heaven. 


33 CAGSASTC AaMtany arama ceo yea 
Blalayela: aenfat go 17-5201 


17. Then the lighting up of the top of His abode takes place; 
and by the path so lighted up the Jiva departs by virtue 
of his knowledge (wisdom) as well as with the help of 
the memory of the path resulting from (forming part of) 
that (knowledge), and by the grace of Him that dwells in 
the heart, issues out by the Nadi which is in excess of the 
hundred. 


Seco aSTSY SEAT TACT AAA TET ST SET Tere” SA gas 
scorer: Prenatal rarest “A a ast TR ad wR 
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Hage! FL aad pda ver dsrefaa:’ i sf VAseneisrca pO 
aMred ‘srahkeg co afl ac’ sfe fe fers ‘efexesta sRon aetarsenr 
dl Somiraseear alaoraal wd’ shi Aes ‘dt dart a ea 
Tear FaPasgdep daedaarmyacat fasag-at sopaut 
yafea’ sit a 1171 


At the time of departing, the top of the heart of the wise becomes lighted up; 
for the Sruti from Brihadaranyaka Upanishad says: “Indeed the departing 
wise, the point of the heart becomes lighted up”. The wise Jiva goes out the 
Nadi (vein) so lighted with the power obtained by the sight of the Lord, 
and also by virtue of the remembrance of the path to be travelled resulting 
from the knowledge of Brahman, which fact is conveyed by the following 
Smriti from Bhagavad Gita: “Remembering whatever form of being he 
leaves this body at the end, into that from he enters, being impressed with 
it through his constant meditation of the same form”. There is also the 
indication of such remembrance leading to the next form of being, in the 
text: “But the preceptor will tell you of your path”. 


And in the Adhyatma the following is said: “Along with Hari seated in 
the heart, and only by means of His grace, the passing upwards through 
Brahma Nadi takes place in the case of those who are devoted to meditating 
on Him only”. Katha Upanishad says, “There are a hundred and one veins 
of the heart; one of them reaches to the crown of the head; through that, 
passing upwards, the Jiva reaches immortality; the others serve for the 
departing (of other souls in different directions to other worlds”. 


35 WATT 36 1118-5211 


18. Following the rays (of the Sun within the vein). 
Prema) ‘ded a onftcrer war ang aad ea: YSN 
TIM: CAMS frieotea’ — ste fe daranrgyle: 118 1 


He departs. For the Pautrayana Sruti says: “A thousand are the rays of the 
Sun, which are spread through these veins; one of the rays which is white 
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and is called “Sushumna and is the way leading to Brahman, has penetrated 
the vein called “Sushumna, and by that light he issues out.” 


36 frfar Sie aa AIHA 8 1119-52211 


19. If it be said that there being no rays (of the Sun) during 
the night, (the departing of the wise by that light) is not 
possible (in all cases), this objection is to be overruled; for 
(there always exists) the connection of the rays. 


PTS STAT SHAT + Af Ta Pder Pera i191 
lpacHrery? — 


It may be said that the rays of the Sun being absent during the night, the 
departing of the wise, as described, cannot take place for possibly the life 
of a certain individual may be brought to a close at some dark hour of the 
night. But this objection is rejected as not valid; for the connection of the 
rays intended here does always exist. How long? 


35 Mraeefacaegafd 7 3 120-5231 


20. Since the connection is as long as the body lasts; and 
(Sruti) shows that. 


Maer Pers aas arsenide | ‘PFET A Va VAAL ASAT AST earn 
_ arated shiad ve: watered: Hada’ - gfe fe seareraghe: 
201 


As long as the body lasts, the connection of the rays also does exist. 
Accordingly the Madhyandinayana Sruti says: “Connected indeed are 
these rays and the veins; they are not separated so long as this body 
lasts; for by these rays he perceives the way through the veins, and with 
these by their light, he passes upwards and by these he proceeds to make 
his way out.” 
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3 Haass fe feet 35 1121-52411 


21. And hence the departing of the wise may take place also 
during the Southern progress of the Sun. 


‘efaor arene Sa TSAARTAY’ ScyhSAY saat efaoraaresrPaysad | 
‘tet Tata PART afeonraaeeaa: | Gaed va Pifeer Sasa: || F ad 
Cael Adal Sac a] | Feel ARI SARA Sa hy: | Prreewtaegay 
FRET Aes | Sa afer a va g Perea +g HrefastsisRa silat 
PAT etl calf presse hot fepeifefsread) sear yifea 
fagrsisha opreta:’ — sft ARTaoTeaTH 1211 Wl sft ~eaeaera(aelats ) 
ferorz 09 Il 


Notwithstanding the statement, “Dying during the Southern progress of 
the Sun, he goes to Svarga and dying during the Northern progress he goes 
to Brahman,” it is fit to admit that the wise may depart during the Southern 
progress of the Sun too. The following is stated in the Narayanadhyatma: 
“There are five hundred rays of the Sun which are called the rays of the 
Southern progress; and there are the same number of the rays of the 
Northern progress. All of them are always in connection with the body of 
all beings. Those who are qualified to go to the spheres up to the Maharloka 
depart, following the rays of the Northern progress; and by the other rays, 
the other souls to whom the destination is different. And these two sets 
of rays are here spoken of as the Northern and Southern rays; but there 
is no peculiarity wrought by time; for in the case of the wise, the fruit is 
invariable and necessarily assured. However if the time also be favourable, 
there may be some enhancement of the consequence in the case of some 
individuals; but in the case of some of the exalted souls, there is absolutely 
no difference caused by time.” 


* * * 
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I GYafARUT 1110 11 
| YOGYADHIKARANA 1101 


Yogyadhikarana (22) teaches that it is necessary and useful to remember 
the path to be travelled and several stages to be reached. 


35 APT: Wht Fd Sad Wa 38 1122-5251 


22. With reference to the Yogins, these two courses 


are spoken of in Smritis and they depend upon their 
remembrance. 


q tact prenftnd seas wad fog ara: aalftaed 
‘gfpodfeee: Yeo: SATA STRATA) TA Hae THOT KeTeTIT GAT: I 
THY UA PST: STAAL! Ta UAT Vala wer race 
— ‘sea aries factsone, SROPPT dd Teh TAGEROIGS Us TT Tewhe 
GaH) SAGER: ret SreTT wT aes’ Si FS aMEMT 22H Se 
pfeAoiitexory (arateipxwry) 1101 


These two courses refer to the two classes of Yogins and also depend upon 
their remembrance of the routes as described by Smritis. 


The routes leading to Brahman and Moon are not merely under the 
control of time; but they differ according as the Yogins are those that 
follow knowledge, or those that follow Karma. Further the routes are 
travelled according as they are remembered at the end, which is seen by the 
distinguishing attributes used viz., Yogin and Brahmavid in the following 
Bhagavad Gita verses: “Fire, light, the day, the bright half of the month, 
the six months, the Northern progress - those people that having known 
Brahman travel by this route, go to Brahman’. Bhagavad Gita also says; 
“Smoke, night, the dark half of the month, the six months, the Southern 
progress; the Yogin travelling by this route reaches the Moon and comes 
back.” It is said also in the Adhyatma: “By the remembrance of the path, 
the departing soul certainly goes to Brahman or Moon; but this route is 
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obtained only when such remembrance is secured at least in another life in 
the case of him who at death does not possess it.” 


ll sfo strarracdeprracneratarfad srigererrsy agerfearrey 
féca: ule: 104-0211 


Thus is the Second paada of the fourth Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya 1104-02 


AGUA: (HeleaRI:) 104 1 


FOURTH CHAPTER 
(PHALADHYAYA) 1104 


acta: Ue: 1104-0311 THIRD PAADA 1104-031 


This Paada describes the path travelled by the souls issuing through the 
Brahma Naadi and what they reach. 


Ari TE URAL Oe Vea — 


In this Paada, the route and that which is to be reached are described. 


* * * 


| STfeaRTereaRT 1104 
| ARCHIRADYADHIKARANA {101 |! 


Archiradyadhikarana (1) shows that the path begins with Archis etc., This 
is necessary to be distinctly known as required in the last Sutra of the 
preceding Paada. 
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36 aiftefear acnfata: 35 1101-526 II 


1. (The departed wise goes to Brahman by the one path only) 
commencing with Light, on account of that being widely 
known (being distinctly stated in Sruti and Smriti). 


‘shasahrerra<afasisere samme, gcafas: Wey id ‘Aer s 
q Gesisterard Bet a agarresta’ sft aati dares: vifeea wera 
‘aida anit wfcenakrfefeosaar wre: ator da addefaf vend 
afeafarie eattts: aanftsta:) aff aca caret weary sel Gasr 
VR ARE GY ae fawatsk: Gal Srl’ Ste a Terr ii Sher stferereTfeapROTy, 


NOT 


‘They go to Light, from Light to the Day; from the Day to waxing or 
bright half of the month:. Thus Light is declared to be the first that is 
reached. Brihadaranyaka Upanishad says “When the wise person departs 
from this body, he reaches Vayu called Pravaha”. This text appears to say 
that the departed first goes to Vayu. But here the reaching of Light only is 
the first stage. The Brahma Tarka has the following: “There are only two 
paths established, that which commences with Light for the passage of the 
wise, and that which commences with smoke for the passage of those who 
perform sacrificial acts, as conclusively known from a thoroughly sound 
inquiry into all the Vedas. Fire and Light are the two forms in which the 
deity Agni remains in the same region. The wise going to Brahman first 
reaches Fire and then Light before going to others; for the venerable one is 
in the same region in two forms; and Soma to be hereafter spoken of being 
the son of Agni, no inconsistency arises. 


* * * 
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| ATA 1102 It 


ll VAYUGATYADHIKARANA 11021! 


Vayugatyadhikarana (2) determines that the second stage is Vayu. 
36 aTygrecrefasrsfasrerary 3s 102-527 


2. From the absence and presence of particulars (in the 
texts) referring to the attainment of Vayu, it is concluded 
that Vayu is reached in the second stage. 


SRY arg Test! “a aQarreata’ sft MrT “A eat Tat facta 
niet agarresta qaRexe sranaery’ gfe fasratred 102i ut gfe 
AP RAaIHOFY, 102 Ii 


From Fire, he goes to Vayu; for the statement from Brihadaranyaka 
Upanishad, “He reaches Vayu” is a general one; and the following 
statement is specific; “He that has departed hence reaches Vayu as his 
second destination; from Vayu he goes to the Day; and from the Day to 
the waxing half of the month’. 


* * + 


Il aAfeafetpxnt 1031 
ll! THATIDADHIKARANA 1103 II 
Thatidadhikarana (3) determines that Lightning is reached after the Year. 
33 afecisflaen: UIA go 103-528 


3. Varuna is (to be reached) above Lightning; on account of 
the connection above. 


“HPT: ER HAART ROUTH ay TOUT ATL TTR aH Serre: 
‘Waar deaarreata aed: weraticiey sft a tage ‘aq 
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cfedl aout tee afar wed aeuettHeditaaR FHA wd aa 
OUT WoT Beare false’ scquRa says: 103i i sf afeafetarory 


HOS 


The Kaundinya Sruti says: “He goes from the Months to the Year; from 
the Year to the region of Varuna; from the region of Varuna to that of 
Prajapati”; while the Gaupavana Sruti says, “He goes from the Year to 
Lightning; from Lightning, to the region of Prajapati”. But the conclusion 
stated in the Sutra is distinctly seen from the following Sruti showing the 
relation of the Varunaloka above to that of Lightning below. “There from 
Lightning he goes to Varuna; for by Lightning the world of Varuna is 
borne; in that world, beyond Lightning, the king Varuna shines bright free 
from evils, like pearls. He sits in judgement of truth and falsehood, right 
and wrong’. 


* * * 


ll sifeareenrfelaeoT 1104 I 


ll! ATHIVAHIKADHIKARANA 1104 II 


Ativahikadhikarana (4-5) clears the doubt whether the Vayu mentioned in 
the second stage is chief Vayu or some other and shows it is Ativahika, not 


the chief. 


36 sifdaeatdiste So 104-5291 


4. (The aforesaid Vayu is one called) Ativahika on account of 
the indicatory marks pointing to him. 


vdtecarfeareant ay: | Greate 104 Il pet: ? — 


The Vayu that has been previously spoken of is only the Ativahika; it is so 
concluded from the circumstance of the soul’s going to him in the earlier 


stage. On what grounds? 
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36 SATAMAed Aes: 39 1105-5301 


5. Though there may be doubt arising (as to who and which 
Vayu is reached at first from the statements that Vayu is 
reached in an early stage as well asin a later stage, the earlier 
Vayu is the Ativahika Vayu and the latter is the Chief), on 
account of this being established by the specific attribute 
to the latter one. 


‘a aarresta’ sft were! ‘Sere fer TAPE Retard 
sareefe dlafa fla acai aa ata ga mote’ garisft 
aE: | Gates stfcrareen: ot af carte Sar feaeahakty fatsone 
qdaferaeata fe: Tech  — ‘SHAY IR aero 
aa fe aa: GF FT AISSATAssberarfeens il alse: Tare AST HACAE TAM 
aes Foor ay HoT BAT Til BF Aare Urs ed Me fea Tem! act aT 
mre cafe Geary’ sft wo5 ii sft afcrarfeanfetarwry 104 1 


In the beginning the reaching of stage of Vayu is spoken of thus; “He goes 
to Vayu” (Brihadaranyaka Upanishad); and also at the end it is spoken of 
thus in the Sruti: “The departed wise on his passage to the perfect Lord 
finally goes only to Vidyut. Vidyut is indeed Dyaus (Bharati). The he goes 
to her lord Vayu and only by him he reaches Brahman’. 


The doubt arising thus, whether Vayu mentioned in the beginning is 
the Ativahika or Vayu mentioned at the end or whether the Ativahika is 
the Chief Vayu, the specific attribute the Lord of Vidyut given to Vayu 
mentioned later on forces the conclusion that the earlier Vayu is only 
the Ativahika, and not the chief Vayu. Accordingly, the Brahma Tarka 
says: “He that has departed from his body first goes to Light only, then 
to the son of the chief Vayu who is Ativahika by name, then to the Day, 
to the bright first half of the month, to the Northern progress, to the 
Year, to Lightning, to Varuna, to Prajapati, to the Sun, to the Moon, to 
Vaiswanara, to Indra, to Dhruva, to the goddess Bharati and then to the 
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chief Vayu in due order, and by Vayu he is led to the presence of the Lord 
of lords”. 


* * * 


Il TeoTPAPLOT 1105 1 


| VYDYUTAADHIKARANA 1/1051! 
Vydyutaadhikarana (6) determines that Mukhya Vayu is the last stage to be 


reached and from him the soul has to pass on to Brahman. 


30 data Adee: 35 106-531 


6. From there the wise reach Brahman directly from the 
Lord of Vidyut; (for there is none between them) and Sruti 
says that. 


TORE Aa CAAA Cae Gal TRON SAP THAAISSH ATS AA | 
Reratet aaa ‘a wr we Trae’ sf serge: ‘freqcafratqta 
TAG A AR: | SAIS AdeoiHeddd WorraHy sf qed 061 
sia deyerfelaeory 1105 11 


As statements are differently made in different parts of scripture, it should 
not be supposed that there is one more stage to be reached beyond the 
chief Vayu before reaching Brahman; for only by Vayu the Lord of Vidyut, 
Brahman is reached; for the Sruti “He leads them to Brahman” declares 
the passage of the wise direct from Vayu to Brahman. So says the Brihat 
Tantra: “Only Vayu, the Lord of Vidyut, can lead the soul to Brahman, 
and no other; who else is of such power as Vayu, the ruler of all the organs 


of sense’. 


* * * 
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Il Drafter O06 II 
ll KARYAADHIKARANA 11061 


Karyaadhikarana (7-16) first gives the views of Badari and Jaimini which 
they have severally imbibed in the course of Sri Vyasa’s instruction and 
concludes by accepting both the views, since they apply to different cases. 
The wording of Sutra 15 is transparent enough to show that Badarayana 
mentions always the partial views imbibed by His pupils and not the views 
that would be contradictory to, and inconsistent with, the unmistakable 
conclusions of His own given at such places. 


36 HM TERR ITUIT: 36 1107-532 1 


7. Badari thinks that Vayu leads him (soul) to the effected 
Brahman (Chaturmukha), as the possibility of going to him 
(is seen from statements). 


'S War sel Tale’ sft red waa seat ‘sad Sarl ON Heal a: 
Tar Weyer Tara Tay Taal: Kageelloraeqgar’ SAAT 
aed Tyo: 107 I 


From the text, “he leads these to Brahman” Badari understands that Vayu 
leads them to the affected Brahman; for he thinks it reasonable that they 
reach only the affected Brahman on the strength of such statements as the 
following in the Adhyatma: “Except the gods who can ever attain to the 
highest Brahman even if he have seen Brahman? On the other hand, he is 
fit to attain the world of Brahma’. 
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38 fasifiacared 33 1108-533 II 


8. And on account of that being specified. 
‘ae & aa oRaReafea wala set aa Healer sero age’ sft 
peat 08 i 


“Though he may see the highest Lord, he reaches Chaturmukha Brahma, 
he reaches Chaturmukha Brahma”. Thus it is specified in the Kausharava 
Sruti. 


36 UPeargdqeareswt: 35 109-534 II 


9. But the statement declaring (the attainment to Brahman) 
proceeds only from proximity to that. 


‘sefreraict Gey sft agreed Baie va oRAa yreaicikeaaeelAg 1109 
pal e— 


But such statements as “He who knows Brahman reaches the highest 
Brahman (Taittiriya Upanishad)” only intend that before long, he would 
certainly reach the highest Brahman; while in the first instance the departed 
reaches only the affected Brahman. (If so), when? 


36 PRR Aeeaaoy Pela: GRARVAMAK 36 1110-535 | 


10. On the dissolution of all the affected (world), along 
with the Lord of that (affected world) and from him the 
soul reaches Para (i.e., Brahman) that is higher than the 
Chaturmukha, (as seen) from declaration (to that effect). 


‘a = senmffeua udafecadsr we seo watt’ sie 
UigersMeay AAA TAT Mes TS KT 10 


From the Sauparna Sruti, “They indeed reach Brahma, and, as soon as this 
effected world passes away, go along with Brahma to the highest Lord”, it 
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is clearly seen that at the final dissolution of the world the souls along with 
Brahma the lord of the affected world go to Him. 


36 FAA 30 111-5361 


11. Also (as seen) from Smriti. 
‘SEON WS TU SAMA HCA) RET RICA: Hse oe we! SAA 1111 


The Smriti says: “At the end of Brahma’ age of hundred years, when the 
dissolution of all effects takes place, they all have in the meantime been 


plunged in deep meditation to go to the highest Brahman, together with 
Brahma’. 


36 OF Uifafrwacad 96 1112-537 il 


12. Jaimini opines (that the soul is led to) the highest; for 
(the word Brahman in the text) primarily denotes Him. 


TAMA TAT FRAC TAG Fear Hache SAA 1121 


As the word Brahman is primarily attached to Brahman only, it should be 
held that Vayu leads the soul to the highest Brahman only. Thus Jaimini 
thinks. 


36 egfAred 35 1113-5381 


13. And on account of the sight (of Brahman having been 
attained by the souls). 


Gecdes UF: 1113 


Further Jaimini says since Para Brahman is seen by the souls, it is reasonable 
that they go to the highest Brahman. 
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35 A 7 are vfaowtratea: 35 1114-53911 


14. Further (they had) neither the sight of, nor the purpose 
of going to, the affected Brahman. 


a fe oe ofeofe: merariafareed ‘seared JAM vlad aq 
mEAtarete rer usa Ta: Sea WN Fes’ Sf GAT 114 


Further, Jaimini argues: “There was neither the sight of Brahma or the 
affected Brahman, nor the purpose such as “May I reach the affected 
Brahman’. And the Padma Purana says, “Whatever the individual meditates 
on during life and wishes to reach and sees with perfect satisfaction, that he 
attains to after death’. 


36 Spear] AIS SSA SAAT 
T GIS desmged 36 1115-540 


15. Badarayana states that the text means that Vayu leads 
the Apratikalambanas to the highest Lord and the rest to 
the affected Brahman; for (otherwise, i.e., if either of the 
aforesaid views be absolutely taken), the objections stated 
would stand (unanswered); and (on account of the scriptural 
passage containing the word) ‘Tatkratu’ (declaring the 
Lord’s love of order). 


‘adie ce Sieel Set alg aa A ATT aT Htlpretr SAR Il Shea 
cade WT seg Ti Us WT wages wualfe ad qemu vison 
AMS FF Fafa sarah anger: GARI ala _i stacttenrsrar 
4 fe a aa wed gi Pace Fel Geld Te_Aaelharl! TAO WS GAMA 
GER WA Tez Sf WHSaeAl SAAS Tea ISA OS afer “A 
BTS val cemguara saga dep ped Uepst ped aaa’ 
afd ged! a SARA) sar ores cade TIAA 115 It 


“The body is called the symbol and those who obtain sight of Brahman only 
within it, but at no time of the imbued Brahman, are called Pratikalambanas 
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or those that are fit to see Brahman only within the symbol. Those that 
do not require the medium of symbols are only a hundred of the gods, a 
hundred of Rishis, a hundred of the Kings, a hundred of the Gandharvas. 
And they are invested with special offices, and are capable of seeing 
Brahman everywhere; and the rest are never for it. But by endeavouring 
after what one is not eligible for, even that which is previously attained 
would be lost. Those that do not depend upon the symbol for perception, 
directly go to Brahman; the rest having obtained the sight within their 
own body go to the world of Brahma; and during dissolution they go to 

the highest Brahman, only along with Brahma’. From this passage in the 

Garuda Purana and from the force of the objections to taking absolutely 

either of the views advanced by Badari and Jaimini, it is clear that the 

text under question evidently means that Vayu, the Lord of Vidyut, leads 

Apratikalambanas or the gods to Brahman directly. 


Further it cannot be said that the released may go to either as they choose; 
for the Lord is a lover of order. Accordingly the Sruti from Brihadaranyaka 
Upanishad says: “What he the Lord wills, the soul too desires; what the 
soul thinks to do, he resolves to do; what he sets his mind upon, he works 
for; from there he directly attains to it”. Here the work is the work of 
meditation. That Vayu leads the others, i.e., whose sight of Brahman is 
confined to their symbol or body to the affected Brahman, is the opinion 
of the glorious Vyasa. 


36 fasts a estate 3 1116-5411 


16. And the Sruti shows the distinction (among the wise) or 
the eligible. 

‘TMI SSH: MAMHIM: | SAT Aa ave: BIA SHT: HTM: 
AIAN Ue afe:nepren:” — Sher agaefrarary 116 Set wratfelaOry NOG I 
The difference among the wise is declared in the Chaturveda Sikha thus: 


“The wise are of three classes, those to whom Brahman reveals Himself 
within, those to whom Brahman shines without and those to whom 
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Brahman shines everywhere. The gods indeed are those who see Brahman 
everywhere; the Rishis within themselves; and men only are those who 
see Brahman without their self in symbols etc.”. Hence Badarayana’s 
interpretation of the text, “He leads them to Brahman” becomes acceptable. 


gfe srerradeprracierarifarad siren agerfearaear Ila: 


Ole: 104-03 ll 


Thus is the Third paada of the fourth Chapter of Srimad Brahma 
Sutra Bhashya written by Srimad Ananda Teertha Bhagavadpaada 
Charya [104-03 ll 


agateaa: (Heneara:) 1104 1 


FOURTH CHAPTER 
(PHALADHYAYA) 11041 


Agel: We: 1104-04 ll FOURTH PAADA 1104-041 


APTA oe 
This Paada discusses the questions relating to the enjoyment of bliss in 


heaven by those who have reached Brahman along with Chaturmukha. 


* * * 


| PTenfaareoy i101 Il 
| SAMPADYADHIKARANA 1101 II 


Sampadyadhikarana (1) proves that the released, having reached Brahman, 
enjoy their blessings remaining forever with Him and under His guidance. 
Otherwise all that has been said about Brahman as the goal would become 


inconsistent. 
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3 PTeMNflesl CAA Meal] 35 1101-54211 


1. Having reached (the highest Brahman), and without 
leaving (Him), in his (essential form), the wise enjoys 
blessings, as the Word (declares). 


‘a a vefaed FIM Wa GUSTER OTe «Wala 
orMMmayate’ sft dtavigh: | ‘Tester ta woofer’ gfe 
al ‘Vd Og cicafsea: Gaal safer’ sfel Tl Ga ARO ATA ACHTAAS TARA | 
AleTeugd: Or sfx arenfetxwory 1101 It 


The Sauparna Sruti says: “He who knows Brahman thus, contemplates 
Him thus, sees Him thus, attains to the Supreme Lord and along with 
the Lord, enjoys all the choice things he likes”. And the Chandogya text 
says: “Having reached the Highest Light, he issues forth in his essential 
nature having cast off all physical bondage”. Another Chandogya text says: 
“Having crossed over Avidya etc. to that bridge, the blind ceases to be 
blind”; here the crossing is certainly the crossing of the worldly existence 
to reach the Lord. This is clearly shown by the Maudgalya Sruti: “Having 
crossed this abhorred and inauspicious river of miseries, and having reached 
this bridge, the Lord, with that only he is pleased, is rejoiced and becomes 


blessed” 


* * X 


| FHfetproy 1102 11 


ll MUKTAADHIKARANA 110211 


‘Muktaadhikarana 2 (2) decides that he who is spoken of in the Sruti as 
enjoying blessings is only the released soul, thus declaring that the released 


are really enjoying eternal blessings. 
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30 Och: WtSIMI 95 102-5431 


2. It is the released (soul) (that is spoken of here); for (the 
enjoyment here described) are seen (to be worthy of him 


alone); (and he) is (plainly) seen (to be spoken of from the 
commencement of the passage). 


Wh Vd Uae! ‘MRT gSsd FA aa Aled A Wed 7 
Saya Tal VT Tar vacaer acy AMIsqMaael Ned a wiled 7 
prmigdasate! arigdaqatea’ si geegdt wits Wo2i i ste 
AHlfspreory, 1102 il 


Only the released soul is spoken of here; for the Brihat Sruti distinctly 
shows that as follows; “Day after day, during sleep, he enters into and 
reaches the Lord; but he finds no pleasure, no rejoicing, no enjoyment 
of desired things; for he is then in the state of bondage; but when he is 
released and enters into Brahman, he has pleasure and rejoicing, and enjoys 
all chat is desired”. 


* * * 


| STAPH 110311 


lt ATMAADHIKARANA 1103 II 


Atmaadhikarana (3) establishes that the Supreme Light which the released 
are declared by the Sruti to reach is Atman (Vishnu) only. 
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35 SICAT WER 3S 1103-54411 


3. The ‘Highest Light’ reached by the released is only Atman 
(the highest Lord); for the passage treats him (Atman). 
GRO gecy GRATHAAA | ACHAT ‘GRSSAT: OS Se GRATCATAC HT 
fir: ada shade iy Herr’ sft a FES OS 1 ster srcarfetepeory 
(AHA TETIRr) 110311 


By the term ‘Highest Light’, Paramatman, the perfect self only is spoken of; 
for He is the topic of the passage. The Brahmanda Purana says: “The terms 
‘the highest Light’, “highest Brahman’, ‘the perfect Self’, etc. everywhere 
declare only Hari, but no other at all. 


* * 


| SPT 1104 I 
ll AVIBHAGADHIKARANA 1104 II 


Avibhaagadhikarana (4) shows that those who attain Sayujya Mukti enjoy 
the blessings along with the Lord. Hereby it is seen that Brahman also 
enjoys all the blessings. 


36 Sar GEcdid 36 1104-545 il 


4. The released soul has (some of the) enjoyments in non- 
division from those of the Lord; because that is observed (in 
Scripture, as in the world). 


JAN: WAT YouRd a wa gdyfousd! ‘amare gon arm weary 
ar fam anda sq ok fegearsuafa’ sft gecareagqdefsraart 
TfqeqegRM UT — ‘ART: Wer ue fas ashy cet: gafad seer Yard 
fed ARAraeh peasy’ sf 104i i sft afernfetexory 1104 Il 


Only those enjoyments which are in the experience of the Supreme Lord 
are partaken by the released souls also. For it is seen from the Chaturveda 
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Sikha, “Only those I hear, only those I see, only those I smell - those only, 
these souls having been released from this body enjoy”; also from the 
Bhavishya Parva: “The released having attained to the perfect Vishnu enjoy 
but a small measure of the blessings enjoyed by the Lord, which does not 
form part of the Lord's essence; but they are never subject to the experience 
of anything other than that of bliss etc.”. 


* * * 


II TEMARUOFT 1105 It 
ll BRAHMADHIKARANA 110511 


Brahmahikarana 5 (5-7) discusses the possibility of enjoyment of blessings 
by the released and decides that the opinions of Jaimini and Audulomi are 
both true, viz., though the released are divested of all material body, some 
obtaining the Sayujya Mukti enjoy the blessings through Lords’ Person, 
all others in their essential body consisting of knowledge in their Spiritual 
body. 


35 ara sifafroq-aranferd: 36 105-5461 


5. The released, only through the Lord’s (person), enjoys 
the blessings; Jaimini opines thus, from the explanation (in 
Scripture), etc. 


adeeckcar Far: Weal stella ee APT Bra gfe VAR ‘a 
aT us sais sé ok acdaferger senha se Geet sero aquifer 
melee wdryyate’ — Sit AAG INT! ‘sed ERE 
aRtgseda ugafer Teter eared Fede Revere St Span Tea 
Ropers asygsen a airy sake VeRO si 
gedarhyHea 05 ll 


Jaimini thinks that the souls that have become released on the dissolution 
of all material coats enjoy the blessings only through the Lord’s person 
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and not by means of any gross or subtle body; for Madhyandinayana Sruti 
speaks to that effect; “He who is thus devoted to Brahman, having certainly 
abandoned this body and reached Brahman, through Brahman hears and 
only through Brahman enjoys all this”. And Smriti also says: “The released 
takes everything with the hand of Hari; sees through the eye of Hari only; 
with the feet of Hari he walks; and this is the state of the released that has 
attained to Sayujya Mukti”. Further it is seen from the reasoning presented 
in the Brihat Tantra: “Since the devoted is during life contemplating thus, 
‘T walk with the feet of Vishnu, I see with the eye of Vishnu etc.’ it is but 
right that similar state results for the released, the soul”. 


36 fara daltncafeedtgeif: 35 106-547 il 


6. Audulomi thinks that the released enjoy blessings by 
their absolutely intelligent (and essential) personality; for 
they are of such essence. 


fafearay cel Sari yeraerd OF yer wd aT vaefadq aRcaca fas way 
vale fina varaftsd aa afercaraad’ - scqeretyasaeraancare 
aged 1106 1 


The released have their own separate body from that of the Lord consisting 
of simple and pure intelligence and by that they enjoy their blessings. 
Audulomi thus opines on account of the released having such an essential 
body as may be seen from the following Uddalaka Sruti. “Having cast off 
all this non-intelligent material coat, he becomes simple intelligence; and 
continues to be such forever; and this state the wise call RELEASE”. 


95 VAGINAL FaATarefaRret FTeRTATT: 3s lO7-548 


7. It being also thus declared and the aforesaid views also 
being true, Badarayana sees no contradiction (between the 
two views), 


‘Tad w wenssgaterias da woonhy wags 
figuicafrages Piearnfe arneffe:’ - sf dovigdt fasrorgy 


Fourth Chapter (Phaladhyaya) \l04ll 48] 


IRISH DT AAA TRA ARG ARREST 
— ‘Hed 2é UReasy faterrarcsefes:| fateaaPsaedd wter asopreasi 
esa TASNA Wa! Galea yA atikderdefea ar wee 
URad=a aetargueRan:’ sft v07 uu gfe fateraercry (senha) 


HOS II 


“He indeed becomes completely freed from this mortal frame and stands 

out in his pure intelligent person, then by that frame only, he sees well, 

he hears well, he thinks well, he understands well and this state thes c2il 

RELEASE”. Thus in the Sauparna Sruti the enjoyment of blessings by the 

intelligent and essential body being declared, and what Jaimini has said 

being also a fact, Badarayana thinks that there is no contradiction between 

the two views. All this is said in the Narayanadhyatma: “The souls during 
release are freed from the mortal frame and standing in their absolutely 
intelligent form, their organs of sense etc. also consisting of the same pure 
intelligence, enter into the immutable Vishnu, do everything with their 
own members assisted by the members of the Lord's Person and enjoy the 
blessings in and out of Him, and actuated by His grace they go about and 
sport as they like’. 


* * ¥ 


Il USeaAHR 106 I 
| SANKALPADHIKARANA {1061 


Sankalpadhikarana (8) shows that the released who have reached Brahman 
obtain all their blessings by mere wish i.e., without any efforts for 
their realisation. Otherwise, heavenly abode would not be worth seeking 


after. 
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8. And (the enjoyment results) from mere wish, (as may be 
seen) from the Sruti declaring that. 


Tas arMey vaca! “A ae fidelmart vat UscteaRg fier: 
wyfisra’ senfege: wos u sf aseaftrry 106 I 


There is no necessity for making any effort to obtain the blessings etc. on 
the part of the released; for this is shown by scripture as: “If he desired the 
world of his fathers, by his mere wish the fathers rise etc.”. 


* *K * 


ll Saeafaatacarawey i107 Il 
ll ANANYADHIPATITVADHIKARANA 1107 II 


Ananyadhipatitvadhikarana (9) shows that the released are not subject to 
the control of those who are inferior to them. 


36 3d Ud AA-tayia: 365 1lO9—550il 


9. And for this very reason, (the released) is without any 
other ruler, i.e., other than the higher souls and the Lord. 
aegeucded! ‘oRaisftoftredst flora 4 dea! Tenfeasercr 
aaarafasrsa: il ta: WOM: Bast saa: Har! srafeda washt 
Yat Goes wPasea: ufesta AM Ast Pera:’ sft ARTE 09 tt 
sia smnfeafacaftarnry 1107 il 


For the very reason that the released has real desires, he is not under the 
control of anyone other than the Supreme Being and those released souls 
that are his superiors. The Varaha Purana has the following: “Of all the 
released, the Supreme Lord Vishnu is doubtless the sole ruler, equally of all 
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from Chaturmukha Brahma down to men. Next to Narayana, from Prana 
to Naman, from Brahma to Usha, all are in regular order the lords of those 
below them; so also the preceptors by whom right knowledge has been 


firmly implanted in them; and it is a fact beyond doubt that the released 
have no ruler over them other than aforesaid”. 


* * * 


| TATA NOB tl 
| ABHAVAADHIKARANA 1108 |I 


Abhavaadhikarana (10-16) again addresses the question how the 
released can enjoy the blessings. Though this has been already discussed 
in Adhikarana 5, an objection is suggested by the statement in Sutra 
8 that the blessings are secured by mere wish. The objection may be 
stated thus. It may be asked whether the released may or may not have 
an external body. If they have, they might be subject to miseries again. 
If they have not, enjoyment is not possible for want of means. Further, 
it is not sufficient to say that some enjoy through the Lord’s Person; for 
even then most of them have no means of enjoying bliss; and it cannot 
be said that these enjoy by means of their essential nature: for that has 
been found to be no means of experience when the soul remains in 
his purely essential nature during sleep. In reply, it is pointed out that 
the released may of their own accord assume a body of Shuddha Sarva 
and enjoy pure blessings. There is no misery arising from such a body 
since it is Shuddha Satva and is not produced in consequence of Karma. 
Even if they do not assume such an external body, enjoyment is possible 
as in the state of dreaming. Moreover, the released do not entertain 
Abhimana or any misapprehension in respect of the external body they 
assume. 
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36 SMe See BAZ 35 110-5511 


10. Badari considers that the released have no physical 
frame (and their enjoyment proceeds with the essentially 
intelligent body); for Scripture speaks to that effect. 


fora feaiseat ceectet 4 fer gfe ate: 1 Sanit aa cael AacaaRR ara 
Grd 4 haha caer ara ays sea’ sel plosxeagerae fF 1101 


Badari says that except one of pure intelligence, the released have no other 
body; for it is said in the Kauntharavya Sruti thus: “Indeed he then becomes 
destitute of body; and him that is without a body, pleasure and pain do not 
touch, with which indeed this embodied being is afflicted”. 


36 Ud UPPacarAMid 36 1111-5521 


Tl. Jaimini asserts the existence of a physical body (too), on 
account of alternatives declared (in the Sruti). 


‘a ar Us vdfad Geahraeacaftaonia carfersa wae fear arsfaar at Fat 
aS asaracat ads daft amma ofiquegsfa’ - scdlercngydt 
ParTAareaeseMs ae SR ART 11111 


Jaimini thinks that there is also the other body, a body other than the 
body consisting of pure intelligence in the case of the released as optional 
assumption of such a body is spoken of in the Uddalaka Sruti thus: “He 
who thus knows the Supreme Lord, when released, sees Him, hears Him 
distinctly, with a lustrous body consisting only of intelligence or non- 
intelligent matter (Shuddha satva), ever lasting or temporary; and thereby 
he becomes simply blessed and blessed only, and nothing that is not blissful 
touches him’. 
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12. Hence (i.e., on account of both being facts as stated in 
Scripture), Badarayana accepts both the views, as in the 
case of the twelve days’ sacrifice. 


AAMT SAGMS: HA AH: SAAS Fafa | Va HATA aA 
safer sft Sera FRA 1120 saaraga— 


Just as the sacrifice extending over twelve days may be an (Ahina) Kratu 
as well as a Satrayaga, in the same way the enjoyment of blessings by the 
released may take place by means of an external body as well as by the body 
of pure intelligence identical with each self. Thus Badarayana judges. And 


there is also a reason (as shown below). 


36 GPMTe Ureaagua: 3 113-554 It 


13. In the absence of an external body, it (the experience 
or enjoyment) may arise as in the Sandhya (the state of 
dreaming). 


Cred CaF: | AKU Ta CACHE! Sf Yet: 1113 
Sandhya is the state of dreaming as may be seen from the explanation given 


in the Sruti from Brihadaranyaka Upanishad: “Sandhya is the third state, 


viz., of dreaming’. 
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35 WN Wad 36 1114-555 il 


14. When the external body is present, (i.e., is assumed by 
the Mukta at his will) (the enjoyment may take place) as in 
the state of wakefulness. 


sedad @ — ‘Ta Ber ae ar koa Goud! va Fara wafsar a4 
SFA Tawa aT ekki duke aff edipca omRaagecar 


CaM: Herd’ sft 1141 


And this is said in the Brahma Vaivarta: “Just as the experience of pleasure 
etc. rises without any reference to a body in those that are in the state of 
dreaming; so also in heaven the experience of bliss may arise without an 
external body; or at their will the released may assume different bodies of 
lustrous character and cast them off after having enjoyed certain blessings 


as in the state of wakefulness’. 


36 Nelaaerdsrecden fe asfafe 35 1115-5561 


15. Their entering into a body is like the presence of the 
flame (in the wick), (is only for the enjoyment of blessings); 
for scripture shows that. 


Raat aww: Yur ward 4 J sare Jer 
vdtor diftenes uidecace dened asd 4 I acprsoaffel ‘att fe aar 
Tafelnr eeaeg wate’ sf fe agate 11511 a a St ote a et fara 
scares catifeeeresatee aay aa: — 


Though they enter a body, they light it up with their own lustre and enjoy 
only blessings that are the results of virtues practised after the sight of 
Brahman; and are never liable to the experience of miseries etc., just as the 
lustrous flame in a lamp etc., consumes only the oil etc. in ic but not the 
soot etc. For the Sruti from Brihadaranyaka Upanishad declares thus: “For 
them, indeed, the soul has got over all miseries and become directly related 
to the Lord who is seated in the heart of all”. 
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And it should not be supposed that the above statement refers to him that 
has attained to Svarga and other regions, on the strength of such texts from 


Katha Upanishad as: “In the world of Svarga there is no fear whatsoever”. 
For, 


36 TTR TRS fF 38 116-557 i 


16. (The scriptural passage) has reference to either of the 
two states of sleep and release; for (this) is evident. 


uat met a agead ‘aa fiesta weed geared 
ws | -scarenfaspacail satdad a - ‘valerty ey evar 
feeararamr:| YA Gaara 4 query oer cof fe wate 
qeaurarfeafstan:| wdelsgaed yraepoftor:’ sf wen uw se 
syafaaurnfsfaeury( safer) 108il 


The text quoted above: “For then indeed etc.” refers either to the state 

of deep sleep or release; and accordingly the text speaks of crossing the 

Samsara, i.e., world existence. This is made manifest by the complementary 

passage from Brihadaranyaka Upanishad thus: “Here during this state, the 

soul being in the embrace of the Lord, the father ceases to be father; the 
mother ceases to be mother...he is not pursued by virtue, he is not pursued 
by sin’. The Brahma Vaivarta says: “Those that have attained the final 
release from corporeal existence, assume of their own accord, luminous 
bodies and through them enjoy only pure pleasures and are never subject to 
miseries etc. For they are rid of all miseries, as well as all undesirable merit 
together with demerit; and they are freed from all defects and consist of 
only intelligent essence, bliss etc.”. 


* * * 
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Il SPTISCATORARUT 1109 I 
| JAGADVYAPARADHIKARANA 1/091 


Jagadvyaparadhikarana (17-20) determines the extent of powers and 
blessings which the released enjoy, discussing by the way some important 


questions regarding them. 


96 WTIGATIRAGL 36 1117-558 


17. The released obtains all wishes except the power of 
(creating) the world etc. 


Pa SATIS A Seed | TA PSSAITAIS I AT RATA el 
A7 il Gaz? — 


The text from Aittireya Aranyaka says: “He has become immortal and 
attained all his wishes”; still the text should be understood to mean that 
the release obtains all wishes other than those regarding the creation of the 
world etc. Why (this) exception? 


36 WHrvnenfafedcdired 36 1118-5591 


18. And because Jiva (the soul) is the topic of the passage 
and is far away from (such power). 


WIVICIOM aeraseafdercdred! ARTS T — ‘Taflorcaaureat 
Weufeeagsay| SHA Aq OA: BIER PAR WAI 
aera Aa cei Harkey rare fer! F aAAra fagnish wearer SAAT 
sid 181 


For the passage deals with the individual soul and such powers are very far 
from his reach. This is said in the Varaha Purana: “There arises no wish in 
the released for obtaining bliss more than what is allotted to each of them 
or for creation and other activities; all other wishes they realise, for they 
never possess such high capability with regard to anything. Even though he 
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may be a released soul, he does not obtain anything beyond his fitness, nor 
would he desire such a thing”. 


36 Weaairesnfetea weanflterkarvsceeth: 33 119-5601 


19. If it be said that from direct declaration (express 
statement) the souls possess also the power of creation etc. 
it is to be denied; for (in that text) only Brahma who stands 
as ruler among the officiating gods, is spoken of. 


‘aT at da, U de ca, det ear afenraetra’ - sf yrasineenmrtead 
ARR dal saitorRpqvscneutasden fe qarkad wes F -‘sneda 
wR cagURe skacaq! ofits yeaah ara Ter sha 7 
ReaeAsAARa J pal Had cet Fecio oA aoe a ofa at 
ARISTA Teeted Sar! Tale Haars Soar PAT: | Gretlas 
Tec SATS IMT Va A) STARA Ada Taga Gestsarae: 
sHaRe: | AST MAH aAtasrted fafa jqwnreaf 
eqeg ftarerr:| snot: atone asad wena: wat wetfe 
PRAY Ta: | Pearse FT APT aT Seay a1 ae step eA: 
TIGRIS Gesad Tae F Adypaeagye:| Taomgearghrasi 
Ysa VAAIRAT SYST: TATA Bae aw stele: | Frey MepeTiVaTey far 
UP HII Yeid Afened cf faeae ayerea:’ sft 191 


Taittireya Upanishad says “He who knows the four forms of Narayana 
knows Brahman, and to this Brahma who knows them, all the gods in 
heaven pay their tribute or bear their offerings”. Thus the rulership of the 
world being expressly declared of the released, it may be supposed that 
every released soul attains to absolute power; but this supposition cannot 
be maintained; for in that text it is Chaturmukha Brahma, the ruler of all 
the officiating gods that is spoken of. 


The following is in the Garuda Purana: “Some meditate on the imperishable 
Lord Hari, the glorious and perfect Lord of all, as the Lord only and attain 
release here; and these have no passage through the Brahmanadj and 
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stay only here; some in the Antarikshaloka, some in Svarga, some in the 
Maharloka, some in the Janaloka, some in the Tapoloka, and some in the 
Satyaloka; some others of great wisdom go to the sea of milk; and they in 
the order of their rank and increasing measure of knowledge take their 
places nearer to Brahman; some dwell in the same sphere; some obtain 
similar forms; some stay always by the side of the Lord; some are always 
in the embrace of the Lord. In all places beginning with Earth to the Sea 
of Milk where the glorious Person named Narayana seated upon Ananta 
the serpent, is present, there are human souls of the four different Varnas, 
as well as of the four Ashramas; they are the Rulers of the earth, musicians 
attending upon men, the gods, the fathers called the Chiras and Ajanajas, 
Karmajas, those that have attained to the state of being gods by virtue of 
their holy acts; the gods that preside over the twenty-five principles or 
Tattvas, the Lord of Sachi, Rudra, Brahma - all these are in their regular 
ascending order, one over another; in eternal bliss, in enjoyments, in 
wisdom and in other excellences, all of them differ from each other, the 
one above having bliss etc. hundred times what the one below enjoys. 
Those that are higher in the scale are worshipped by those below; and by 
all of them the Chaturmukha Brahma is worshipped and they each have 
a control over those below as they had in the gross universe before. Those 
that are fic for Sayujya or entering into the Lord’s Person and enjoying the 
blessings by means of the Lord’s members, enter into the Supreme Lord 
and at will issue forth, assume either intelligent forms or material bodies 
and enjoy all blessings except a few. Thus the state of the released in heaven 
is clearly explained to you”. 


30 fa@rrafd a dente asiafa 35 120-5611 


20. And (they have) no control over the affected world; for 
thus (scripture) declares. 


feprraftearrt yar a fled ‘so AMattad Atadea’ sft fe afc 
ante FT — tatoo add car gerafa Sper! fet extra pare faRara g 
ydaq il Useered F car fasored 7 farsa: | 7 feoRtoRe” FAMAAA Va 
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gq! frerrfeipat star a Paareg fap’ sf 200 1 sft aderneeeory 
(SIEATIRTIPUL) 09 it 


The released have not the duty of ruling the affected world; for the text 
says ““ They are not concerned with the conduct of the world where the 
cycle of mortal beings is at work”. This is said also in the Varaha Purana: 
“Even in heaven the gods continue to possess their authority to be in their 
respective rank; and to the Chaturmukha Brahma who is released, they all 
as before carry their offerings; and along with him all the gods carry the 
offerings with intense devotion to the Supreme Lord; and the released have 
no control over the affected world, where there are others in their stead 


appointed by the same Lord to do their duty’. 


* * * 


Il Rereafsfprxar i110 
| STHITYADHIKARANA 11101 


Sthityadhikarana (21-22) decides that the experience of happiness by the 
released is eternal and does not become increased or diminished in the 


course of their enjoyment. 


38 Reeferre astaragdd WeaaAM 36 1121-56211 


21. (Scripture) declares the permanency of uniform 
experience through eternity (of the blessedness) of the 
released, thus do the Perception of the wise and Inference 
show. 


Tad UA TARY sqead! carat gfeehaea + fled vemerite 
ader Rerfe: “a wr vahay seer qual 4 Otad 4 fad a dad a aa 
Ror ug ada sala aside Tae Tele cela ara faa.’ gene 
arate Sey TCA A PAS GA TCA A AA A Ste AA Tea BI Tea A ay! 
sft Ferri Aacend eRoMTafeied sercad a — Feel a a afta 
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THM feet Fafa! lata] HRM SAT || SOIR AA Aes 
Gerth +X aera at fafeearst a ae’ set 12111 


Scripture says that the released is meditating on the Lord thus: “He remains 
singing this psalm’, (Taittiriya Upanishad), and there is neither increase 
nor diminution of bliss etc. enjoyed by the released; on the other hand 
their state of blessedness is the same unchanging one through eternity. 
This is said in the Jabala Sruti: “And this released soul who has attained to 
Brahman in this world of heaven has no birth, no death, no decrease, no 
increase, but he is always in the same unshaken state of blessedness, always 
seeing Brahman as the highest, and contemplating Him as his Lord; and 
of him who thus sees and contemplates Brahman for ever, there is neither 
increase nor decrease’; also in the Moksha Dharma: “That is heaven having 
attained to which the soul has no death, no birth, does not decrease or 
increase’. Moreover there is the authority of Direct Perception of the wise 
and of Inference by others as to the absence of causes that could change 
the released. Accordingly, the Brahma Vaivarta says: “The released never 
undergo either increase or decrease; for that is known to be true from the 
perception of the wise and inference drawn from the absence of the causes 
of change; and the contemplation of the Supreme in that world is but 
eternal bliss; it is not the means to an end; for there it does not proceed 
from fear of evil; therefore it is but the end”. 


35 APARUTaafelsted 35 1122-563 ll 


22. And on account of (the Sruti containing) the indicatory 
circumstances, viz., the uniformity of experience in all the 
blessings enjoyed (there exists no course of increase or 
decrease of the blessedness of the released). 


a a aimfasrrefate: | ‘Wasaga A oad a fad 4 wa 
a add sere ate gener ftafe gener wad aenrqaead’ — sfc 
SAPs! ‘stfeeRrered FHM wis wd Hrefacntasseg 
Jq asi faftead’ sf arin ‘warecegafeat ery ar Aa pafaqi aria 
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feet g aHmt fled gafaq oa wa J oe Ta Geta welfeay 
apa ¢ fase g ded avd gafaq’ - sft ARs 12200 ef 
feerca ( Vepwoar)fapROL 11401 


Further there is nothing against the unchangeableness of the heavenly state 
from the variety of enjoyments; for amidst all the variety of enjoyments, the 
equality, i.e., the unchangeableness of the released is distinctly pointed out by 
the Sruti from Taittireya Upanishad thus: “Having entered into this blissful 
Lord, he has no birth again, no death, no decrease, no increase, eats what he 
likes, drinks what he chooses, sports as it pleases him or ceases to do anything 
at his will”. The Kurma Purana says: “That the released have no increase 
or decrease is the rule; any occasional peculiarity, however, is not denied of 
them”. The Narayana Tantra has the following: “The change of increase and 
decrease like the ebb and flow of a current does not in any respect occur in the 
state of the released; nor is there anything undesirable in it at any time; and 
there is absolutely no touch of misery; for bliss only shines upon them forever. 
However there may be peculiarity in the different particulars of blessings 
enjoyed, while the consciousness of being blessed is one throughout’. 


* * * 


II STATacaeeOT 11411 
| ANAVRUTYADHIKARANA 1171 II 


Anavrutyadhikarana 11 (23) emphatically establishes in conclusion that 
the released never return to Samsara (mundane bondage) and hence the 


Moksha that has been held out as the highest end of man is worth gaining. 


35 SATA: MeaIeATGPe: Mea So 123-5641 


23. (Of the released there is) no returning, according to the 
Word, no returning, according to the Word. 


‘a a Uaxladd A 7 Greate, Sar, SAMS: Sa Baya 
semegfen: 23 i Ser STgaAMAROP, A STATA: AE: 
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guia fad) FAIsed aed Pica adensfatara au aca aAtegfeaih dear 
wut feat — ae cestareerta Pifed caer wif FeCl areal Wadaa 
wer yal feta aqgedt aq g ddiam afte area ext cH fei frcaat 
ef: wut regen Hae Fa) FR TSH THETA ferred i 


“He who thus spends the whole of his lifetime attains to the world of 
Brahman and he does not return, does not return”. “In the world of Vishnu 
he attains immortality and having obtained all the blessings wished for, 
enjoys them for ever, enjoys them for ever, enjoys them for ever” (Aittireya 
Aranyaka)”. From these and other Srutis, non-return of the released to the 


corporeal existence becomes established. 


l gfe strem-adtehracerndfartad sihrgergayrey agefeaaey age: 


We: 104-041 
I sft sitramradehrracerafertacd sages it 


Thus is the Fourth paada of the fourth Chapter of Srimad Brahma Sutra 
Bhashya written by Srimad Ananda Teertha Bhagavatpaada 1104-04 


ll! Thus the Sri MadBrahmasutra Bhashyam (commentary) written by 
Srimad Ananda Teertha Bhagavatpaada Charyall 


Reverence be to Vishnu who is perfect in all excellences, wisdom, bliss etc. 


who is my preceptor, who is always and in every way most beloved of me. 


Of the god Vayu, the Lord of breaths whose three blessed forms are distinctly 
spoken of in the words of the Vedas, whose essence is pure strength and 
wisdom, is the support and activity of the world, is highly worshipful, 
and is ordained to manifest itself only thus i.e., without any diminution 
of power etc. in his avataras, - of such Vayu the first manifestation is that 
which bore the words of Rama to Sita; the second, that which proved the 
ruin of the Kuru forces; and the third is Madhva by whom indeed this 
Bhashya is produced showing the Supremacy of Hari. 


The eternally blessed and perfect Hari be ever gracious to me; reverence to 
Him, reverence to the Glorious Lord Vishnu. 
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